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One of modern India’s greatest sons, Professor 
S. Radhakrishnan (1888-1975) was a prominent 
philosopher, author and educationalist. He was 
equally at home in the European and Asiatic 
traditions of thought, and devoted an immense 
amount of energy to interpreting Indian relig- 
ion, culture and philosophy for the rest of the 
world. He was a visiting professor at many 
foreign universities, and served as India’s 
Ambassador Extraordinary to the USSR from 
1949 to 1952. Despite his slight association with 
politics he was elected to the prestigious position 
of vice-president of India in 1957. He became the 
President of India in 1961 and held this rank 
until 1967, when he retired from public life. 


He wrote a number of books for readers the 


world over. Some of his outstanding works 
The Hindu View of Life, An Idealist View of Life 
Indian Philosophy, Vols. I and II. 


He dedicated this translation to 
Gandhi. - 
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PREFACE 


War and post-war periods tend to bring into prominence 
the value of sciences, especially their practical applications. 
These are important for the conduct of wars and the comfort 
of citizens in peace. But if we have to give largeness and 
wisdom to men’s outlook on life, we should lay stress on 
humanities also. The relation of sciences to humanities 
may be stated roughly to be one of means to ends. In our 
enthusiasm for the means we should not overlook the ends. 
The concepts of right and wrong do not belong to the sphere 
of science; yet it is, on the study of the ideas centring round 
these concepts, that human action and happiness ultimately 
depend. A balanced culture should bring the two great 
halves into harmony. The Bhagavadgità is a valuable aid 
for the understanding of the supreme ends of life. 

There are many editions of the Bhagavadgita and several 
good English translations of it and there would be no justi- 
fication for another, if all that was needed for English readers 
was a bare translation. Those who read the Gi/a in English E 
need notes at least as much as those who read it in Sanskrit, 
if they are not to miss their way in it. The classical com- 
mentaries indicate to us what the Gia meant to the com- 
mentators and their contemporaries. Every scripture has 


two sides, one temporary and.perishable, belonging to the K 
ideas of the people of the period and the country in which ; 
it is produced, and the other eternal and imperishable, and E 


applicable to all ages and countries. The intellectual expres- 
sion and the psychological idiom are the products of time 
while the permanent truths are capable of being lived and 
seen by a higher than intellectual vision at all times. The 
vitality of a classic consists in its power to produce from 



















experience truths enunciated in it. The commentators speak 
to us from experience and express in a new form, a form 
relevant to their age and responsive to its needs, the ancient 
wisdom of the scripture. All great doctrine, as it is repeated 
in the course of centuries, is coloured by the reflections of 
the age in which it appears and bears the imprint of the == 
individual who restates it. Our times are different; our habits — 

of thought, the mental background to which we relate our 
experience, are not quite the same as those of the classical — 
commentators. The chief problem facing us today is the — . 
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reconciliation of mankind. The Gita is specially suited for 
the purpose, as it attempts to reconcile varied and apparently 
antithetical forms of the religious consciousness and em- 
phasizes the root conceptions of religion which are neither 
ancient nor modern but eternal and belong to the very flesh 
of humanity, past, present and future. History poses our 
problems, and if we restate old principles in new ways, it is 
not because we will to do so but because we must. Such a 
restatement of the truths of eternity in the accents of our 
time is the only way in which a great scripture can be of 
living value to mankind. From this point of view, the general 
Introduction and the Notes may perhaps be found useful 
by the intelligent reader. There are many points in the 
detailed interpretations of the Gita where there are differences 
among scholars. I have not done more than call attention 
to them in the Notes as the book is intended for the general 
reader who wishes to enlarge his spiritual environment rather 
than for the specialist. 

A translation to serve its purpose must be-as clear as its 
substance will permit. It must be readable without being 
shallow, modern without being unsympathetic. But no trans- 
lation of the Gita can bring out the dignity and grace of the 
origina. Its melody and magic of phrase are difficult to 
recapture in another medium. The translator's anxiety is to 
render the thought, but he cannot convey fully the spirit. 
He cannot eyoke in the reader the mood in which the thought 
was born and induce in him the ecstacy of the seer and the 
vision he beholds. Realizing that, for me at any rate, it is 
difficult to bring out, through the medium of English, the 
dignity of phrase and the intensity of utterance, I have given 
the text in Roman Script also so that those who know 
sp. can rise to a full comprehension of the meaning 
of the Gita by pondering over the Sanskrit original Those 
who do not know Sanskrit will get a fairly correct idea of 


the spirit of the poem from the beautiful i i 
by Sir Edwin Arnold. It is so full of ease aos Di den 


: i ease and grace and has 
A flavour of its own which makes it seers to all but 
ose who are Fear doe about scholarly accuracy. 
: ed to Professor M. Hiri ; 
the typescript and Professor Franklin parem e a 
_ the proofs for their valuable advice and help S. R 







PREFACE TO THE SECOND EDITION 


Ir is a pleasure to know that a second edition is called for 
this has enabled me to correct many misprints and profit 


suggestions made by my friend Professor F. W. Thomas to —— 


whom I am greatly indebted. : 2 
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THE BHAGAVADGITA 


Taught by the blessed Narayana Himself to Arjuna, com- 
piled by Vyasa, the ancient seer, in the middle of the 
Mahabharata, I meditate on Thee, O Mother, O Bhagavadgita, 
the blessed, of eighteen chapters, the bestower of the nectar 
of non-dualistic wisdom, the destroyer of rebirth." 

“This famous Gitàsastra is an epitome of the essentials 
of the whole Vedic teaching. A knowledge of its teaching 
leads to the realization of all human aspirations.” à 

“I find a solace in the Bhagavadgita that I miss even m 
the Sérmon on the Mount. When disappointment stares me 
in the face and all alone I see not one ray of light, I go back 
to the Bhagavadgita. I find a verse here and a verse there 
and I immediately begin to smile in the midst of overwhelm- 
ing tragedies—and my life has been full of external tragedies 
—and if they have left no visible, no indelible scar on me, 
I owe it all to the teachings of the Bhagavadgita." M. K. 
Gandhi, Young India (1925), pp. 1078-1079. 


1 aum parthaya pratibodhitam bhagavata narayanena svayam 
vyasena grathitam puranamunina madhye mahabhavatam 
advaitámrtavarsinim bhagavatim astadasadhyayinim 1 
amba tvàm anusandadhami bhagavadgite bhavadvesinim. = 

a samastavedarthasarasamgrahabhitam...samastapurusarthasiddhim. 

S.B.G. Introduction, 





INTRODUCTORY ESSAY 


I. Importance of the Work 


The Bhagavadgita is more a religious classic than a philo- 
sophical treatise. It is not an esoteric work designed for and 
understood by the specially initiated but a popular poem 
which helps even those 'who wander in the region of the 
many and variable." It gives utterance to the aspirations 
of the pilgrims of all sects who seek to tread the inner way 
to the city of God. We touch reality most deeply, where men 
struggle, fail and triumph. Millions of Hindus,: for centuries, 
have found comfort in this great book which sets forth in 
precise and penetrating words the essential principles of a 
spiritual religion which are not contingent on ill-founded facts, 
unscientific dogmas or arbitrary fancies. With a long history 


' The Gita has exercised an influence that extended in early times 
to China and Japan and latterly to the lands of the West. The two 
chief works of Mahayana Buddhism, Mahkayanaíraddhotpatti (The 
Awakening of Faith in the Mahayana) and Saddharmapundarika 
(The Lotus of the True Law) are deeply indebted to the teaching 
of the Gita. It is interesting to observe that the official exponent 
of “the German Faith,” J. W. Hauer, a Sanskrit scholar who served 
for some years as a missionary in India, gives to the Gita a central 
place in the German faith. He calls it “a work of imperishable 
significance." He declares that the book “gives us not only profound 
insights that are valid for all times and for all religious life, but it 
contains as well the classical presentation of one of the most sig- 
nificant phases of Indo-Germanic religious history. . . . It shows 
us the way as regards the essential nature and basal characteristic 
of Indo-Germanic religion. Here Spirit is at work that belongs to 
our spirit." He states the central message of the Gita in these words: 
"We are not called to solve the meaning of life but to find out the 
Deed demanded of us and to work and so, by action, to master the 
riddle of life," (Quoted in the Hibbert Journal, April 1940, p. 341.) 
The Gita, however, bases its message of action on a philosophy of 
life. It requires us to know the meaning of life before we engage 
In action. It does not advocate a fanatical devotion to the practical 
to the disparagement of the dignity of thought. Its philosophy of 
the practical is a derivative from its hilosophy of spirit, brahmvidyà- 
ntargatakarmayogasástra. Ethical CS is derived from metaphysical 
realization, S. urges that the essential purpose of the Gila is to teach 
us a way out of bondage and not merely enjoin action, Sokamohddt- 
sarisarakarmanivrtyartham gitasastram, na pravartakam. 
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of spiritual power, it serves even today as a light to all who 
will receive illumination from the profundity of its wisdom 
which insists on a world wider and deeper than wars and 
revolutions can touch. It is a powerful shaping factor in the 
renewal of spiritual life and has secured an assured place 
among the world's great scriptures. 

The teaching of the Gita is not presented as a metaphysical 
system thought out by an individual thinker or school of 
thinkers. It is set forth as a tradition which has emerged 
from the religious life of mankind. It is articulated by a 
profound seer who sees truth in its many-sidedness and 
believes in its saving power. It represents not any sect of 
Hinduism but Hinduism as a whole, not merely Hinduism 
but religion as such, in its universality, without limit of time 
or space,! embracing within its synthesis the whole gamut 
of the human spirit, from the crude fetishism of the savage 
to the creative affirmations of the saint. The suggestions set 
forth in the Gi! about the meaning and value of existence, 
the sense of eternal values and the way in which the ultimate 
mysteries are illumined by the light of reason and moral 
intuition provide the basis for agreement in mind and spirit 
So very essential for keeping together the world which has 


become materially one by the universal acceptance of the 
externals of civilization. 


selves for their reception by rigorous discipline. We must 
cleanse the mind of all distraction 


1 Cp. Aldous Huxley: 
comprehensive summari 


i 


3 


^ 


a lees Nm 
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perception of the truth results in the renewal of life. The 
realm of spirit is not cut off from the realm of life. To divide 
man into outer desire and inner quality is to violate the 
integrity of human life. The illumined soul acts as a member 
of the kingdom of God, affecting the world he touches and 
becoming a saviour to others.' The two orders of reality, : 
the transcendent and the empirical, are closely related. The 
opening section of the Gita raises the question of the 
problem of human action. How can we live in the Highest 
Self and yet continue to work in the world? The answer 
given is the traditional answer of the Hindu religion, though i 
it is stated with a new emphasis. : 
By its official designation,? the Gita is called an upanisad, 
since it derives its main inspiration from that remarkable 
group of scriptures, the Upanisads. Though the Gita gives us 
a vision of truth, impressive and profound, though it opens 4 
up new paths for the mind of man, it accepts assumptions 
which are a part of the tradition of past generations and 
embedded in the language it employs. It crystallizes and 
concentrates the thoughts and feelings which were developing 
among the thinking people of its time. The fratricidal struggle 
is made the occasion for the development of a spiritual 
message based on the ancient wisdom, prajñā purant, of the 
Upanisads.3 
The different elements which, at the period of the com- 
position of the Gita, were competing with each other within 
the Hindu system, are brought together and integrated into 
a comprehensive synthesis, free and large, subtle and pro- 
found. The teacher refines and reconciles the different cur- 
rents of thought, the Vedic cult of sacrifice, the Upanisad 
teaching of the transcendent Brahman, the Bhagavata theism 
and tender piety, the Samkhya dualism and the Yoga 


1 IV, 34. 
2 Cp. the colophon: bhagavadgitasu upanisatsu. 
3 The popular verse from the Vaisnaviya Tantrasdra makes out — 
that the Gita restates the central teachings of the Upanisads. The y 
Upanigsads are the cows and the cowherd's son, Krsna, is the milk 
Arjuna is the calf, the wise man is the drinker and the nectar 
git& is the excellent milk. p 
sarvopanisado gavo dogdha gopalanandanah —  — — 
partho vatsah sudhir bhokta dugdham gitámriam mahat. — 
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meditation. He draws all these living elements of Hindu 
life and thought into an organic unity. He adopts the method, 
not of denial but of penetration and shows how these different 
lines of thought converge towards the same end. 


2. Date and Text 


The Bhagavadgità is later than the great movement repre- 
sented by the early Upanisads and earlier than the period 
of the development of the philosophic systems and their 
formulation in sütras. From its archaic constructions and 
internal references, we may infer that it is definitely a work 
of the pre-Christian era. Its date may be assigned to the 
fifth century B.c., though the text may have received many 
alterations in subsequent times.: 

We do not know the name of the author of the Gil. 
Almost all the books belonging to the early literature of 
India are anonymous, The authorship of the Gita is attributed 
to Vyasa, the legendary compiler of the Mahabharata. The 
eighteen chapters of the Gita form Chapters XXIII to XL 
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looks upon the Gi/4 as a Visnuite remodelling of a pan- 
theistic poem. Keith believes that it was originally an 
Upanisad of the Svetasvatara type but was later adapted 
to the cult of Krsna. Barnett thinks that different streams 
of tradition became confused in the mind of the author. 
Rudolf Otto affirms that the original Gita was “ʻa splendid 
epic fragment and did not include any doctrinal literature.” 
It was Krsna’s intention “‘not to proclaim any transcendent 
dogma of salvation but to render him (Arjuna) willing to 
undertake the special service of the Almighty will of the 
God who decides the fate of battles."* Otto believes that the 
doctrinal treatises are interpolated. In this he is in agree- 
ment with Jacobi who also holds that the original nucleus 
was elaborated by the scholiasts into its present form. 
These different opinions seem to arise from the fact that, 
in the Gitd, are united currents of philosophical and religious 
thought diffused along many and devious courses. Many 
apparently conflicting beliefs are worked into a simple unity 
to meet the needs of the time, in the true Hindu spirit, that 
over all of them broods the grace of God. The question 
whether the Gita succeeds in reconciling the different ten- 
dencies of thought will have to be answered by each reader 
for himself after he completes the study of the book. The 
Indian tradition has always felt that the apparently incon- 
gruous elements were fused together in the mind of the 
author and that the brilliant synthesis he suggests and 
illuminates, though he does not argue and prove it in detail, 
fosters the true life of spirit. 3 
For our purposes, we may adopt the text followed by 
Samkara in his commentary as it is the oldest extant com- — 
mentary on the poem. ES. 





3. Chief Commentators 
The Gita has been recognized for centuries as an orthod 
scripture of the Hindu religion possessing equal autho 
with the Upanisads and the Brahma Sitra and the thr 
` The Original Gita: E.T. (1939), pp. 12, ^ 
The fex vedatoun ot thre oe nich REDE TE 


Rescension do not affect the general teaching of the Gi 
Schrader: The Kashmir Rescension of the Bhagavadgità | 
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together form the triple canon (pvasthana-traya). The teachers 
of the Vedanta are obliged to justify their special doctrines 
by an appeal to these three authorities and so wrote com- 
mentaries on them expounding how the texts teach their 
special points of view. The Upanisads contain many different 
Suggestions about the nature of the Absolute and Its relation 
to the world. The Brahma Sūtra is so terse and obscure that 
it has been used to yield a variety of interpretations. The 
Gita gives a more consistent view and the task of the com- 
mentators, who wish to interpret the texts to their own 
ends, becomes more difficult. After the decline of Buddhism 
in India, different sects arose, the chief being Advaita or 
non-dualism, Visistadvaita or qualified non-dualism, Dvaita 
or dualism and Suddhadvaita or pure non-dualism. The 
various commentaries on the Gi/ were written by the teachers 
in support of their own traditions (sazpradàya) and in refuta- 
tion of those of others. These writers are able to find in the 
Gita their own systems of religious thought and metaphysics, 
since the author of the Gita suggests that the one eternal 
truth which we are seeking, from which all other truth 
derives, cannot be shut up in a single formula. Again, we 
receive from the study and reflection of the scripture as 
much Jiving truth and spiritual influence as we are capable 
of receiving. 

The commentary of Sarhkara (A.D. 788-820) is the most 
ancient of the existing ones. There were other commentaries 
older than his, to which he refers in his Introduction, but 
they have not come down to us. Sarnkara affirms that 
Reality or Brahman is one without a second. The entire 
world of manifestation and multiplicity is not real in itself 
and Seems to be real only for those who live in ignorance 
(avidya). To be caught in it is the bondage in which we are 
all implicated. This lost condition cannot be removed by our 
efforts. Works are vain and bind us firmly to this unreal 
cosmic process (sarhsàra), the endless chain of cause an 


———————— 
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effect. Only the wisdom that the universal reality and the 
individual self are identical can bring us redemption. When 
this wisdom arises, the ego is dissolved, the wandering 
ceases and we have perfect joy and blessedness. 

Brahman is definable only in terms of being. As It is above 
all predicates, especially aH distinctions of subject, object 
and the act of cognition, It cannot be regarded as personal 
and there can be no love or reverence for It. 

amkara holds that while action is essential as a means 
for the purification of the mind, when wisdom is attained 
action falls away. Wisdom and action are mutually opposed 
as light and darkness.: He rejects the view of jfanakarma- 
samuccaya. He believes that Vedic rites are meant for 
those who are lost in ignorance and desire3 The aspirants 
for salvation should renounce the performance of ritual 
works. The aim of the Gita, according to Samkara, is the 
complete suppression of the world of becomings in which all 
action occurs, though his own life is an illustration of activity 
carried on, after the attainment of wisdom. 

athkara’s views are developed by Anandagiri, who is 
probably as late as the thirteenth century, Sridhara 
(A.D. 1400) and Madhusüdana (sixteenth century), among 
others. The Maratha saints, Tukaram and Jüanesvar, 
are great devotees though they accept the position of 
amkara in metaphysics. RE 
` Ramanuja (eleventh century A.D.), in his commentary, 
refutes the doctrine of the unreality of the world and the 
path of renunciation of action. He follows the interpretation 
given by Yamunacarya in his Gitarthasamgraha. Brahman, 
the highest reality, is Spirit, but not without attributes. He 
has self-consciousness with knowledge of Himself and a 
conscious will to create the world and bestow salvation on 


1 IV, 37; IV, 33. Mine 

a tasmàd gitasu kevalad eva tattvajynànàn moksapraptih, xa karm 
samuccitat. S.B.G., II, rr. Even if karma may not be the imm 
Cause of liberation, still it is a necessary means for i sa) 
wisdom. $. admits it: “karmamtsthaya jfüànanis[hà, 
Purusarthahetutvam na svatantryena."' 


3 avidyakamavata eva Sarvant Srautadini darsitani. 


__4 gilasastrasya prayojanam param nihSreyasam 
samsarasya atyantoparamalaksanam. S.B.G., Tiene 





ES 
A 
> 


UM. s ES ur x -in 
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His creatures. He is the sum of all ideal predicates, infinite 
and eternal, before and above all worlds, without any second, 
The Vedic gods are His servants created by Him and 
appointed in their places to perform their ordained duties. 
The world is no deception or illusion but is genuine and 
real. The world and God are one as body and soul are one, 
They are a whole but at the same time unchangeably dif- 
ferent. Before creation, the world is in a potential form, 
undeveloped into the existing and diversified manifestations. 
In creation, it is developed into name and form (nàmarüpa). 
By representing the world as the body of God, it is suggested 
that the world is not made from something alien, a second 
principle but is produced by the Supreme out of His own 
nature. God is both the instrumental and the material cause 
of the world. The analogy of soul and body is used to indicate 
the absolute dependence of the world on God even as the 
body is absolutely dependent on the soul. The world is 
not only the body of God but His remainder, isvarasyaSesa, 
and this phrase suggests the complete dependence and 
contingency of the world. : 
. All consciousness presupposes a subject and an object 
which is different from consciousness which is regarded by 
Ramanuja as a dependent substance (dharmabhitadravy4), 
capable of streaming out. The ego (jiva) is not unreal and 
is not extinguished in the state of liberation. The Upanisat 
passage, tat tvam asi, “that art thou,” means that “God is 
my self" even as my soul is the self of my body. God is the 
supporting, controlling principle of the soul, even as the soul 
is the supporting principle of the body. God and soul are one, — 
"not because the two are identical but because God indwells 
. and penetrates the soul. He is the inner guide, antaryamu, 

: who dwells deep within the soul and as such is the principle : 
P. = its life. Immanence, however, is not identity. In time a5 


we as in eternity, the creature remains distinct from the - 


. In the secret places of the humar i 
le is unrecognized by it so long as 


the redeeming knowledge. We acquire 
God with our whole : 


— E e 
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soul. Perfect trust is possible only for those who are elected 
by divine grace. Ramanuja admits that the paths of know- 
ledge, devotion and action are all mentioned in the Gz/a, 
but he holds that its main emphasis is on devotion. The 
wretchedness of sin, the deep longing for the Divine, the 
intense feeling of trust and faith in God's all-conquering 
love, the experience of being divinely elected are stressed 
by him. 

The Supreme is Visnu, for Ramanuja. He is the only true 
god who will not share His divine honours with others. 
Liberation is service of and fellowship with God in Vaikuntha 
or heaven. 

Madhva (A.D. 1199 to 1276) wrote two works on the 
Bhagavadgità, called the Gitabhasya and Gitatatparya. He 
attempts to derive from the Gita tenets of dualistic (dvaita) 
philosophy. It is self-contradictory, he contends, to look 
upon the soul as identical with the Supreme in one sense and 
different from Him in another. The two must be regarded as 
eternally different from each other and any unity between 
them, partial or entire, is untenable. He interprets the passage 
"that art thou" as meaning that we must give up the dis- 
tinction between mine and thine, and hold that everything is 
subject to the control of God.* Madhva contends that devo- 
tion is the method emphasized in the Gita. 

Nimbirka (A.D. 1162) adopts the theory of dvaitadvaita 


-(dual-non-dual doctrine). He wrote on Brahma Sūtra and his 


disciple KeSavakasmirin wrote a commentary on the Gita 
called Tattvaprakásika. Nimbarka holds that the soul (jiva), 
the world (jagat) and God are different from each other; 
yet the existence and activity of the soul and the world 
depend on the will of God. Devotion to the Supreme is the 
principal theme of Nimbārka’s writings. 

Vallabha (A.D. 1479) develops what is called Suddhadvaita 
or pure non-dualism, The ego (jiva) when pure and unblinded 
by illusions and the Supreme Brahman are one, Souls are 
particles of God like sparks of fire and they cannot acquire 
the knowledge necessary for obtaining release except by the 
grace of the Supreme. Devotion to God is the most important 


* madiyam tadivam iti bhedam apaháya sarvam tvarddhinam itt 
sthitih. Bhagavatatatparya. 
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means of obtaining release. Bhakti is truth associated with 
love.' z 

There have been several other commentators on the Gita 
and in our own time, the chief are B. G. Tilak and Sri 
Aurobindo. Gandhi has his own views. 

The differences of interpretation are generally held to be 
differences determined by the view-point adopted. The Hindu 
tradition believes that the different views are complemen- 
tary. Even the systems of Indian philosophy are so many. 
points of view or darganas which are mutually complemen- 
tary and not contradictory. The Bhagavata says that the 
sages have described in various ways the essential truths. 
A popular verse declares: “From the view-point of the body, 
I am Thy servant, from the view-point of the ego, I am a 
portion of Thee; from the view-point of the self I am Thyself. 
This is my conviction."3 God is experienced as Thou or I 
according to the plane in which consciousness centres. . 


4. Ultimate Reality 


The Gita does not give any arguments in support of its 
metaphysical position. The reality of the Supreme is not 
a question to be solved by a dialectic which the vast majority 
of the human race will be unable to understand. Dialectic 
in itself and without reference to personal experience cannot 
8ive us conviction. Only spiritual experience can provide 
us with proofs of the existence of Spirit. 

The Upanisads affirm the reality of a Supreme Brahman, 
one without a second, without attributes or determinations, 
who is identical with the deepest self of man. Spiritual 
experience centres round a sovereign unity which overcomes 
the duality between the known and the knowing. The in- 
ability to conceptualize the experience leads to such descrip- 
tions as identity, pure and simple. Brahman, the subsistent 
simplicity, is its own object in an intuition which is its very 

* premalaksana éraddha, Amrtatarangini. 
à ttt nanaprasamkhyanam fattvamár havibhih kytam.”” 
3 dehabuddhya tu daso'ham jivabuddhya ivad améakah: 


atmabuddhya tvam evaham iti me nisci J 
"a niscitā matih. 
See also Anandagiri: Samkaradigvijaya. . E 
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being. It is the pure subject whose existence cannot be 
ejected into the external or objective world. 

Strictly speaking we cannot give any description of 
Brahman. The austerity of silence is the only way in which 
we can bring out the inadequacy of our halting descriptions 
and imperfect standards. The Brhadaranyaka Up. says: 
‘Where everything indeed has become the Self itself, whom 
and by what should one think? By what can we know the 
universal knower?" The duality between knowing and know- 
able characteristic of discursive thought is transcended. The 
Eternal One is so infinitely real that we dare not even give 
It the name of One since oneness is an idea derived from 
worldly experience (vyavahaza). We can only speak of It as 
the non-dual, advaita,3 that which is known when all duali- 
ties are resolved in the Supreme Identity. The Upanisads 
indulge in negative accounts, that the Real is not this, not 
this (na iti, na iti), ‘without sinews, without scar, untouched 
by evil,"4 “without either shadow or darkness, without a 

1 Cp. Lao Tze: “The Tao which can be named is not the true Tao.”’ 
“The reality of the formless, the unreality of that which has form— 
is known to all. Those who are on the road to attainment care not ~ j 
for these things, but the people at large discuss them. Attainment E 
implies non-discussion; discussion implies non-attainment. Mani- a 
fested Tao has no objective value; hence silence is better than 
argument. It cannot be translated into speech; better, then, say 
nothing at all. This is called the great attainment.” Soothill: The 
Three Religions of China, second edition (1923), pp. 56-7. The 
Buddha maintained a calm silence when he was questioned about 
the nature of reality and nirvana. Jesus maintained a similar silence 
-when Pontius Pilate questioned him as to the nature of truth. 

Cp. Plotinus: “If any one were to demand of nature why it 
produces, it would answer, if it were willing to listen and speak: 
You should not ask questions, but understand keeping silence as 
I keep silence, for I am not in the habit of speaking.” 

a II, 4, 12-14. 

3 Cp. Kulaynava Tantra. 

advaitam kecid icchanti duattam icchanti ca pare 
mama tattvam vijánanto dvaitadvaita vivarjitam. 
Some editions read for vijananiah, na jananit. 

* Iga Up., 8. The Supreme, tad ekam, is without qualities and 
attributes, ''neither existent nor non-existent." Rg. Veda, X, 129. 
The Madhyamika Buddhists call the Ultimate Reality void or Sinya, 
lest by giving it any other name they may be betrayed into limiting 
it. For them it is that which shall be known when all oppositions 
are resolved in the Supreme Identity. Cp. St. John of Damascus: 


, 
a 


a 
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within or a without.": The Bhagavadgita supports this view 
of the Upanisads in many passages. The Supreme is said to 
be ‘‘unmanifest, unthinkable and unchanging,"2 ''neither 
existent nor nonexistent."3 Contradictory predicates are at- 
tributed to the Supreme to indicate the inapplicability of 
empirical determinations. “It does not move and yet it 
moves. It is far away and yet it is near."4 These predicates 
bring out the twofold nature of the Supreme as being and 
as becoming. He is para or transcendent and apara or 
immanent, both inside and outside the world.s 

The impersonality of the Absolute is not its whole sig- 
nificance. The Upanisads support Divine activity and par- 
ticipation in natute and give us a God who exceeds the mere 
infinite and the mere finite. The interest which inspired 
Plato’s instruction to the astronomers of the Academy *'to 
Save the appearances," made the seers of the Upanisads 
look upon the world as Meaningful. In the words of the 
Taittiriya Up., the Supreme is that “from which these beings 
are born, that by which they live and that into which, when 
departing, they enter.” According to the Veda, ‘‘He is the 
God who is in fire, in water, who pervades the enti. niverse; 
He who is in plants, in trees, to Him we make our obeisance 


Sroble toisey what God is in Himself and it is more exact 
ot Him by excluding eve ing. : thin 
of that which is... above Bere ite E indeed Hee. is nomning 
the n vanyaka Up., III, 8, 8. In the M.B. the Lord who is 
VOCARE ES E xa d His real form is “invisible, unsmellable, 
» y-less, devoid of T- 
manent and actionless.” See S ALIM unbom,, eternal, epe 


of unknowing” or what the Areopagite calls the “superluminous 


4 Iia Up., 5: see also Mundaka U: 
a Up., , -» II, r, 6-8; " ; 
Brkodaranyaka Up., II, 37; aA Up., III Auh Kies 
ir antas ca bhistdnam, XIII, 15. un 
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again and again.” “Who would have exerted, who would 
have lived, if this supreme bliss had not been in the 
heavens?’’2 The theistic emphasis becomes prominent in the 
Svetasvatara Up. “He, who is one and without any colour 
(visible form), by the manifold wielding of His power, ordains 
many colours (forms) with a concealed purpose and into 
whom, in the beginning and the end, the universe dissolves, 
He is the God. May He endow us with an understanding 
which leads to good actions.’’3 Again '"Thou art the woman, 
thou art the man; thou art the youth and also the maiden; 
thou as an old man totterest with a stick, being born. Thou 
art facing all directions."4 Again, ''His form is not capable 
of being seen; with the eye no one sees Him. They who 
know Him thus with the heart, with the mind, as abiding 
in the heart, become immortal."5 He is a universal God who 
Himself is the universe which He includes within His own 
being. He is the light within us, hrdyantar jyotth. He is the 
Supreme whose shadow is life and death.6 
In the Upanisads, we have the account of the Supreme 
-as the Immutable and the Unthinkable as also the view that 
He is the Lord of the universe. Though He is the source of 
all that is, He is Himself unmoved for ever.? The Eternal 
Reality not only supports existence but is also the active 
power in the world. God is both transcendent, dwelling in 
light inaccessible and yet in Augustine’s phrase ''more 
intimate to the soul than the soul to itself." The Upanisad - 
speaks of two birds perched on one tree, one of whom eats 
the fruits and the other eats not but watches, the silent 
witness withdrawn from enjoyment.’ Impersonality and 
t yo devo'gnaw yo'psu yo vi$vam bhuvanam avivesa 
yo osadhisu yo vanaspatisu tasmai devaya namonamah. 
a ko hyevanyat kah pranyat yad esa akasa Gnando na syat ? 
SIN ie * IV, 3. s IV, 20. 
$ Re. Veda, X, 121, 2: see also Katha Up., III, 1. Cp. Deuteronomy: 
“I kill and make alive," xxxii. 39. 
7 Cp. Rimi: “Thy light is at once joined to all things and apart 
from all." Shams-i-Tabriz (E.T. By Nicholson), Ode IX. 
* Mundaka Up., III, 1, 1-3. Cp. Boehme: “And the deep of the — 
darkness is as great as the habitation of the light; and they stand - 
not one distant from the other but together in one another an 


neither of them hath beginning nor end.” Three Principi 
XIV, 76. E n 
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personality are not arbitrary constructions or fictions of the 
mind. They are two ways of looking at the Eternal. The 
Supreme in its absolute self-existence is Brahman, the 
Absolute and as the Lord and Creator containing and con- 
trolling all, is Igvara, the God. ‘Whether the Supreme is 
regarded as undetermined or determined, this Siva should 
be known as eternal; undetermined He is, when viewed as 
different from the creation and determined, when He is 
everything." If the world is a cosmos and not an amorphous 
uncertainty, it is due to the oversight of God. The Bhagavata 
makes out that the one Reality which is of'the nature of 
undivided consciousness is called Brahman, the Supreme 
Self or God.* He is the ultimate principle, the real self in 
us as well as the God of worship. The Supreme is at once the 
transcendental, the cosmic and the individual reality. In Its 
transcendental aspect, It is the pure self unaffected by any 
action or experience, detached, unconcerned. In Its dynamic 
Cosmic aspect, It not only supports but governs the whole 
cosmic action and this very Self which is one in all and above 
all is present in the individual 

Svara is not responsible for evil except in an indirect way. 
If the universe consists of active choosing individuals who 
can be influenced but not controlled, for God is not a dictator, 
conflict is inevitable. To hold that the world consists of free 
Spirits means that evil is possible and probable. The alter- 
native to a mechanical world is a world of risk and adventure. 
If all tendencies to error, ugliness and evil are to be excluded, 
there can be no seeking of the true, the beautiful and the 
good. If there is to be an active willing of these ideals of 
truth, beauty and goodness, then their opposites of error, 
ugliness and evil are not merely abstract possibilities but 

* nirgunas sagunas’ ceti sivo j 
nirgunah prakrter anyah, eon Sala RAI 
2 parent tat tattvavidah lattvam yaj jñānam advayam 
O ahmeti pavamatmeti bhagavān iti Sabdyate. 


ulpaitim ca vindsarn ca bhutandm agatim gatim 
ee velti vidyam avidyam ca sa vacyo pes iti. 
3 Cp. S. on Brhadaranyaka Up., III, 8, 12. Ri 
Brhi ? - 441, 6, I2. Roughly we may sa 
that the ace in its transcendental, cosmic and individual Rhee 
answers to the Christian Trinity of Father, Son and Holy Ghost. 
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positive tendencies which we have to resist. For the Gita, the 
world is the scene of an active struggle between good and 
evil in which God is deeply interested. He pours out His 
wealth of love in helping man to resist all that makes for 
error, ugliness and evil. As God is completely good and His 
love is boundless, He is concerned about the suffering of the 
world. God is omnipotent because there are no external 
limits to His power. The social nature of the world is not 
imposed on Goa, but is willed by Him. To the question, 
whether God’s omniscience includes a foreknowledge of 
the way in which men will behave and use or abuse their 
freedom of choice, we can only say that what God does 
not know is not a fact. He knows that the tendencies are 
indeterminate and when they become actualized, He is aware 
of them. The law of karma does not limit God’s omnipotence. 
The Hindu thinkers even during the period of the com- 
position of the Rg. Veda, knew about the reasonableness and 
lawabidingness of nature. Rta or order embraces all things. 
The reign of law is the mind and will of God and cannot 
therefore be regarded as a limitation of His power. The 
personal Lord of the universe has a side in time, which is 
subject to change. 

The emphasis of the Gi/ is on the Supreme as the per- 
sonal God who creates the perceptible world by His nature 
(prakrti). He resides in the heart of every being;! He is the 
enjoyer and lord of all sacrifices; He stirs our hearts to 
devotion and grants our prayers.3 He is the source and 
sustainer of values. He enters into personal relations with 
us in worship and prayer. 

The personal Tsvara is responsible for the creation, pre- 
servation and dissolution of the universe. The Supreme has 
two natures, the higher (para) and the lower (apara).s The 
living souls represent the higher and the material medium 
the lower. God is responsible for both the ideal plan and the 
concrete medium through which the ideal becomes the 


! XVIII, 6x, 2 IX, 24. : 3 VII, 22. 
. 4 Cp. Jacob Boehme: "Creation was the act of the Father; the 
Incarnation that of the Son; while the end of the world will be — 
brought about through the operation. of the Holy Ghost.” 
J » 4-5. 
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actual, the conceptual becomes the cosmic. The concretiza- 
tion of the conceptual plan requires a fullness of existence, 
an objectification in the medium of potential matter. While 
God’s ideas are seeking for existence, the world of existence 
is striving for perfection. The Divine pattern and the poten- 
tial matter, both these are derived from God, who is the 

. beginning, the middle and the end, Brahma, Visnu and Siva. 
God with His creative ideas is Brahma. God who pours out 
His love and works with a patience which is matched only 
by His love is Visnu, who is perpetually at work saving the 
world. When the conceptual becomes the cosmic, when 
heaven is established on earth, we have the fulfilment repre- 
sented by Siva. God is at the same time wisdom, love and 
perfection. The three functions cannot be torn apart. Brahma, 
Visnu and Siva are fundamentally one though conceived in 
a threefold manner. The Gi/ is interested in the process 
of redeeming the world. So the aspect of Visnu is emphasized. 
Krsna Tepresents the Visnu aspect of the Supreme. 

Visnu is a familiar deity in the Rg. Veda. He is the great 
pervader, from vis, to pervade. He is the internal controller 
who pervades the whole universe. He gathers to Himself 
im an ever increasing measure the position and dignity of 
the Eternal Supreme. Taittirya Avanyaka says: “To 
Narayana we bring worship; to Vasudeva our meditations 
and in this may Visnu assist us." 

Krsna,3 the teacher of the Gita, becomes identified with 
Visnu, the ancient Lord of the Sun, and Narayana, an 


1 ^ : 
m ee States, vyapake paramesvare. It is traced also from vis, 
VERE T. n aitiriya Up. says: “Having created that world, he after- 
SPA m red. into it.” See also Padma Purana. Visnu as the Lord 
Ase In S prakrti. sa eva bhagavan visnuh prakrtyam avivesah. 
» I, 6. narayanaya vidmahe vasudevaya dhimahi tan no vignuh 


Says: “Being like the Sun, I cover the whole 
am also the sustainer of all beings and am | 

































Introductory Essay 27 


ancient God of cosmic character and the goal or resting place 
of gods and men. 

The Real is the supracosmic, eternal, spaceless, timeless 
Brahman who supports this cosmic manifestation in space 
and time. He is the Universal Spirit, Paramatman, who 
ensouls the cosmic forms and movements. He is the Para- 
me$vara who presides over the individual souls and move- 
ments of nature and controls the cosmic becoming. He is 
also the Purusottama, the Supreme Person, whose dual 
nature is manifested in the evolution of the cosmos. He fills 
our being, illumines our understanding and sets in motion 
its hidden springs.: 

All things partake of the duality of being and non-being 
from Purusottama downwards. Even God has the element 
of negativity or maya though He controls it. He puts forth 
His active nature (svaz prakrtim) and controls the souls who 
work out their destinies along lines determined by their own 
natures. While all this is done by the Supreme through His 
native power exercised in this changing world, He has 
another aspect untouched by it all. He is the impersonal 
Absolute as well as the immanent will ; He is the uncaused 
cause, the unmoved mover. While dwelling in man and 


* He brings to the ignorant the light of knowledge, to the feeble 
the power of strength, to the sinner the liberation of forgiveness, 

-to the suffenng the peace of mercy, to the comfortless comfort... - 
jfüünam  ajüànàm, §aktir asaktánàm, ksama saparadhanam, krpa 
duhkhinam, vatsalyam sadosanam, silam mandanam, arjavam kufi- 
lanam, sauhardyam dustahydayanam, mardavam vislegabhirunam. 

Cp. also “Thou art joy and bliss, Thou the abode of peace: Thou 
dost destroy the sorrow of creatures and give them happiness." 

"anandamriarüpas tvam tvam ca Santiniketanam 

harasi praninam duhkham vidadhasi sada sukham." 

“Thou art the refuge of the weak, the saviour of the sinful.” 

“dindnam savanam tvam hi, papinam muktisadhanam." 

See also: “Thou who art radiance, fill me with radiance, Thou 
who art valour, fill me with valour: Thou who art strength, give 
me strength: Thou who art vitality, endow me with vitality: Thou 
who art wrath (against wrong), instil that wrath into me: Thouwho art 
fortitude, fill me with fortitude.” têjo'si tejo mayi dehi, viryam asi 
viryam mayi dehi, balam asi balam mayi dehi, ojo'si ojo mayi dehi, 
manyur ast manyum mayi dehi, saho'si sahomayi dehi. Sukla Yajur 
Veda, XIX, 9. ; 


E 
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nature, the Supreme is greater than both. The boundless 
universe in an endless space and time rests in Him and not 
He in it.! The God of the Gi#d cannot be identified with the 
cosmic process for He extends beyond it.2 Even in it He is 
manifest more in some aspects than in others. The charge of 
pantheism in the lower sense of the term cannot be urged 
against the Gita view.3 While there is one reality that is 
ultimately perfect, everything that is concrete and actual 
is not equally perfect. 


5. Krsna, the teacher 

So far as the teaching of the Bhagavadgita is concerned, 
it is immaterial whether Krsna, the teacher, is a historical 
individual or not. The material point is the eternal incar- 
nation of the Divine, the everlasting bringing forth of the 
perfect and divine life in the universe and the soul of man. 

There is, however, ample evidence in favour of the his- 
toricity of Krsna. The Chandogya Up. refers to Krsna, 
devakiputra, the son of Devaki, and speaks of him as the 
pupil of Ghora Angirasa4 who is a priest of the sun, according 
to Kausitaki Brahmana.s After interpreting the meaning of 
sacrifice and making out that the true payment for the 
priests is in the practice of the virtues of austerity, charity, 
uprightness, non-violence and truthfulness,6 the Upanisad con- 
tinues "When Ghora Angirasa explained this to Krsna, the 
son of Devaki, he also said, that, in the final hour, one should 
take refuge in these three thoughts. "Thou art the indes- 
tructible (aksita), thou art the immovable (acyuta), thou 
art the very essence of life (prana).’’7 There is a great simi- 
larity between the teaching of Ghora Angirasa in the 
Upanisad and that of Krsna in the Gita. 

Krsna plays an important part in the story of the M.B. 
where he is presented as the friend of Arjuna. Panini refers 


to Vasudeva and Arjuna as objects of worship. Kr$9? 
1 IX, 6, 10. 3 X, 412 (3 X, 21-37: 
4 IIT, 17, 6. XXX 6 Á 
6 tapo dánam ārj ; 2 


rjavam ahimsd satyavacanam. See B.G., XVI, 1-3: — 

7 Cp. B.G., VIII, 11-13. He possibl posed hymn 74 of the 

8th mandala of Rg. Veda as he i lied. ir iaki Jrahmanar 
: Max is called in Kaugitaki Bri 


8 IV, 3, 98. 
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belonged to the ancient Vrsni or Satvata branch of the family 
of Yadu, whose home was perhaps in the neighbourhood 
of Mathura, a town with which Krsna’s name has been 
associated in history, tradition and legend. Krsna was 
opposed to the sacerdotalism of the Vedic religion and 
preached the doctrines which he learnt from Ghora Angirasa, 
His opposition to the Vedic cult comes out in passages where 
Indra when vanquished, humbled himself before Krsna.! 
The Gita has references to those who complain about 
Krsna’s teaching and express their lack of faith in him2 
M.B. has indications that the supremacy of Krsna was not 
accepted without challenge. In that epic Krsna is repre- 
sented both as an historical individuals and as an incarnation 
(avatàra). Krsna taught the Satvatas the worship of the 
Sun and the Satvatas perhaps identified the teacher with 
the Sun he taught them to worship.4 By the fourth century 
before Christ, the cult of Vasudeva was well established. 
In the Buddhist work, Niddesa (fourth century B.C.) in- . 
cluded in the Pali Canon, the writer refers to the worshippers 
of Vasudeva and Baladeva among others. Megasthenes 
(320 B.C) states that Herakles was worshipped by the 
Saurasenoi (Sürasenas) in whose land are two great cities, 
Methora (Mathura) and Kleisobora (Krsnapura). Heliodorus, 
the Greek Bhagavata from Taxila, calls Vasudeva, devadeva 
(god of gods) in the Besnagar inscription (r80 B.c.. The 
Nanaghat inscription, which belongs to the first century 
before the Christian era, mentions Vasudeva among the 
deities invoked in the opening verse. Some of the principal 
personages like Radha, Yasodà and Nanda figure in Buddhist 
legends. Pataiijali, in his Mahabhasya, commenting on 


1 “I am Indra of the devas but thou hast gained Indra’s power 
over the cows. As Govinda the people will ever praise thee." 
Harivamá$a, 4004 ff. 

a, III, 32; IX, 11; XVIII, 67. 

3 The story of his early life with legends and fancies is found in 
the Bhagavata and the Harivamta. 

4 According to Bhagavata, the Satvatas worship the Supreme as 
Bhagavan and as Vasudeva. IX. 9, 50. Yàmunacárya in his 
Agamapramanya says that those who worship God in purity of spirit 
are ed Bhagavata and Satvata: sattvdd bhagavan bhajyate yath 
parah puman te sátvata bhagavata ity ucyante dvijottamaih. i 
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Panini, IV, 3, 98, calls Vasudeva Bhagavat. The book is 
called Bhagavadgita because Krsna is known in the Bhaga- 
vata religion as Sri Bhagavan. The doctrine which he 
preaches is the Bhagavata creed. In the Gita, Krsna says 
that he is not expressing any new view but is only repeating 
what has been preached by him to Vivasvàn and by Vivasvan 
to Manu and by Manu to Iksvaku.t M.B. says that “‘the 
Bhagavata religion has been traditionally handed down by 
Vivasvan to Manu and by Manu to Iksvaku.’’ The two 
traditions similarly propagated must have been the same. 
There are other evidences also. In the exposition of the Nara- 
yaniya or the Bhagavata religion, it is said that this religion 
was described by the Lord previously in the Bhagavadgita.3 
Again, it is declared that it ''was taught by the Lord when, 
during the fight between the Kauravas and the Pàndavas, 
both the armies had got ready for war and Arjuna had 
become depressed."4 This is the religion of monotheism 
(ekantika). 

In the Gita Krsna is identified with the Supreme Lord, 
the unity that lies behind the manifold universe, the change- 
less truth behind all appearances, transcendent over all 
and immanent in all. He is the manifested Lord,s making 
it easy for mortals to know, for those who seek the Imperish- 
able Brahman reach Him no doubt but after great toil. He 
1s called Paramátman which implies transcendence; he is 
Jiva-bhüta, the essential life of all. 

5 How can we identify an historical individual with the 
pupreme God? The representation of an individual as iden- 
1 with the Universal Self is familiar to Hindu thought. 
P ite Upanisads, we are informed that the fully awakened 
EUR git apprehends the true relation to the Absolute 
Fett ee = Is essentially one with the latter and declares 
“Tam M so. In the Rg. Veda, IV, 26, Vamadeva says: 
anu, I am Sürya, I am the learned sage Kaksivan. 


Lave adorned the sage Kutsa, the son of Arjuni. I am the 
t IV, 1, 3. 


ilo Lari a Santi » 
3 kathito harigitdsu. Santiparva, 346 pees, SED 
4 samupodhesvanihesu kurupandavayo; 
j ^ T ndavayor mrdhe E 
arju 2 4 : 
; S vimanaskeca gita bhagavata svayam. Santiparva, 348, 8- 
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wise. USanà; look at me. . . ." In the Kausitaki Up. (III), 
Indra says to Pratardana “I am the vital breath. I am the 
conscious self. Worship me as life, as breath. He who worships 
me as life, as immortality, obtains full life in this world. 
He obtains immortality and indestructibility in the heavenly 
regions."' In the Gita, the author says: ''Delivered from 
passion, fear and anger, absorbed in Me, taking refuge in 
Me, many purified by the austerity of wisdom have attained 
to My state of being.’’2 The ego holds something other than 
itself, to which it should abandon itself. In this abandonment 
consists its transfiguration. A liberated soul uses his body as 
a vehicle for the manifestation of the Eternal. The divinity 
claimed by Krsna is the common reward of all earnest spiritual 
seekers. He is not a hero who once trod the earth and has now 
left it, having spoken to His favourite friend and disciple, but 
is everywhere and in every one of us, as ready to speak to us 
now as He ever was to any one else. He is not a bygone 
personality but the indwelling spirit, an object for our 
Spiritual consciousness. 

God is never born in the ordinary sense. Processes of birth 
and incarnation which imply limitation do not apply to Him. 
When the Lord is said to manifest Himself at a particular 


' $, commenting on this, observes: “That is, Indra, a deva, 
looking on his own self as the Supreme Brahman by the vision of 
the sages according to the Sastras, says, 'Know me' just as the 
sage Vàmadeva Seeing the same truth, felt, 'I am Manu, I am 
Sürya. In the Sruti (that is the Brhadaramyaka Up.) it is said, 
"The worshipper becomes one with tne god he truly sees.’ '* 

? IV, 1o. Jesus spent his life in solitary prayer, meditation and 
Service, was tempted like any of us, had spiritual experiences like 
the great mystics and in a moment of spiritual anguish, when he 
lost the sense of the presence of God, cried out, “My God, my God, 
why hast thou forsaken me?” (Mark xv, 34). Throughout, he felt 
his dependence on God. ‘‘The father is greater than I”: (John xiv, 
28). “Why callest thou me good ? None is good, save one, even God” 
(Luke xviii, 19). “But of that day and that hour knoweth no one, 
not even the angels in heaven, neither the Son but the Father" 
(Mark xiii, 32). “Father, into Thy hands I commend my spirit" 
(Luke xxiii, 46). Though conscious of his imperfections, Jesus recog- 
nized the grace and love of God and willingly submitted himself 
entirely to Him. Thus delivered from all imperfection and taking 
refuge in Him, he attained to a divine status. “I and the Father are 
one" (John x, 30). im 
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time, on a particular occasion, it only means that it takes 
place with reference to a finite being. In Chapter XI the 
whole world is seen in God. The subjective and the objective 
processes of the world are only the expressions of the higher 
and lower natures of the Supreme; yet in whatever is 
glorious, beautiful and strong, God’s presence becomes more 
manifest. When any finite individual develops spiritual 
qualities and shows large insight and charity, he sits in 
judgment on the world and starts a spiritual and social 
upheaval and we say that God is born for the protection 
of the good, the destruction of the evil and the establishment 
of the kingdom of righteousness. As an individual, Krsna 
is one of millions of forms through which the Universal 
Spirit manifests Itself. The author of the Gz/z mentions 
Krsna of history as one of many forms along with his 
disciple Arjuna.: The avatara is the demonstration of man's 
spiritual resources and latent divinity. It is not so much the 
contraction of Divine.majesty into the limits of the human 
frame as the exaltation of human nature to the level of 
Godhead by its union with the Divine. 

Theism, however, makes out that Krsna is an incarnation 
(avatarana) or descent of the Divine into the human frame. 
Though the Lord knows:no birth or change, He has many 
times been born. Krsna is the human embodiment of Visnu. 
He is the Supreme who appears to the world as though 
born and embodied. The assumption of human nature by 
the Divine Reality, like the creation of the world, does not 
take away from or add to the integrity of the Divine. 

tX 37. 
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Creation and incarnation both belong to the world of mani- 
festation and not to the Absolute Spirit. 

If the Infinite God is manifested in finite existence 
throughout time, then Its special manifestation at one given 
moment and through the assumption of one single human 
nature is but the free fulfilment of that same movement 
by which the Divine plenitude freely fulfils itself and 
inclines towards the finite. It does not raise any fresh 
problem apart from that of creation. If a human organ- 
ism can be made in the image of God, if new patterns 
can be woven into the stuff of repetitive energy, if eternity 
can be incorporated in these ways into succession, then the 
Divine Reality can express His absolute mode of being in 
and through a completely human organism. The scholastic 
theologians tell us that God is present in the creatures, “by 
essence, presence, power.” The relation between the Absolute, 
infinite, self-existent and immutable and the finite human 
individual who is enmeshed in the temporal order is un- 
imaginably intimate though difficult to define and explain. 
In the great souls we call incarnations, God who is responsible 
for the being and dignity of man has more wonderfully 
renewed it. The penetration of successiveness by the Eternal 
which is present in every event of the cosmic is manifested 
in a deeper sense in the incarnations. When once God has 
granted us free will, He does not stand aside leaving us 
to make or unmake ourselves. Whenever by the abuse of 
freedom unrighteousness increases and the world gets stuck 
in a rut, He creates Himself to lift the world from out of its 
Tut and set it on new tracks. Out of His love He is born 
again and again to renew the work of creation on a higher 
plane. According to a passage in the M.B., the Supreme who 
Is ever ready to protect the worlds has four forms. One 
of them dwells on earth practising penance; the second 
keeps watch over the actions of erring humanity; the 
third is engaged in activity in the world of men, and 
the fourth is plunged in the slumber of a thousand 


. ' Cp. Hooker: “This admirable union of God with man can enforce 
in that higher nature no alternation because with God there is nothing 
more natural than not to be subject to any change." Ecclesiastical 
Polity (1888 ed.), vol. ii, p. 234. 
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years.t Absolute impassivity is not the only side of Divine 
nature. The Hindu tradition makes out that the avataras are 
not confined to the human level. The presence of pain and 
imperfection is traced not to man's rebellious will but to a 
disharmony between the creative purpose of God and the 
actual world. If suffering is traced to the ''fall" of man, we 
cannot account for the imperfections of innocent nature, for 
the corruption that infects all life, for the economy of disease. 
The typical question, Why is there cancer in the fish? 
cannot be avoided. The Gia points out that there is a Divine 
Creator who imposes His forms on the abysmal void. Prakrti 
is the raw material, the chaos out of which order is to be 
evolved, a night which is to be illumined. In the struggle 
between the two, whenever a deadlock is created, there is 
Divine interference to release the deadlock. Besides, the idea 
of one unique revelation is hardly consistent with our present 
views of the universe. The tribal God gradually became the 
God of the earth and the God of the earth has now become 
the God of the universe, perhaps only one of many universes. 
It is inconceivable that the Supreme is concerned only with 
one part of one of the smallest of planets. 

The theory of avatàra is an eloquent expression of the 
law of the spiritual world. If God is looked upon as the 
saviour of man, He must manifest Himself, whenever the 
forces of evil threaten to destroy human values. An avatàra 
isa descent of God into man and not an ascent of man into 
God, which is the case with the liberated soul. Though 
every conscious being is such a descent, it is only a veilé 
manifestation: There is a distinction between the self- 
n being of the Divine and the same shrouded i 
2 fact Ci seent or avatarana indicates that the Divine 
hast PES a io a full vital and physical manifestation 

: the physical body and yet possess the í 
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truth of consciousness. Human nature is not a fetter but 
can become an instrument of divine life. Life and body with 
us, ordinary mortals, remain ignorant, imperfect and ím- 
potent means of expression but they need not always be so. 
The Divine Consciousness uses these for Its purpose while the 
unfree human consciousness has not this absolute control, 
over the physical, vital and mental forces. 

Though the Gita accepts the belief in avatāra as the 
Divine limiting Himself for some purpose on earth, possessing 
in His limited form the fullness of knowledge, it also lays 
stress on the eternal avatara, the God in man, the Divine 
consciousness always present in the human being. The two 
views reflect the transcendent and the immanent aspects of 
the Divine and are not to be regarded as incompatible with 
each other. The teacher, who is interested in the spiritual 
illumination of the human race, speaks from the depths of 
the Divine in him. Krsna’s avatara is an illustration of the 
revelation of the Spirit in us, the Divine hidden in gloom. 
According to the Bhagavata,« “at midnight, in the thickest 
darkness, the Dweller in every heart revealed Himself in the 
divine Devaki for the Lord is the self hidden in the hearts of 
all beings.": The glorious radiance arises from the blackest 
of black nights. In mysteries and revelations the night is rich. 
The presence of night does not make the existence of light 
less real. Indeed but for night there could be no human 
consciousness of light. The meaning of the birth of Krsna is 
the fact of redemption in the dark night. In the hour of 


' nisithe tamodbhüte jàyamane janardane 
devakyam devarupinyam visnuh sarvaguhatsayah. . . . 
vasudevagrhe saksat bhagavan purusah parah janisyate. Bhagavata, 
` Cp. what is said about the Incarnation of Jesus Christ: “Whilst 
all things were in quiet silence and night was in the midst of her 
Swift course; thine Almighty Word leapt down from heaven out of 
thy royal throne. Alleluia.” The doctrine of the Incarnation agitated 
the Christian world a great deal. Arius maintained that the Son is 
not the equal of the Father but created by Him. The view that they 
ate not distinct but only difterent aspects of one Being is the theory 
of Sabellius. The former emphasized the distinctness of the Father 
and the Son and the latter their oneness. The view that finally 
Prevailed was that the Father and the Son were equal and of the - 
Same substance; they were, however, distinct persons. 
à X, 20; XVIII,.6r. 





ee 


resurrection, The 


36 The. Bhagavadgita 


calamity and enslavement the Saviour of the world is born. 

Krsna is said to be born of Vasudeva and Devaki. When 
our sattva nature is purified," when the mirror of under- 
standing is cleansed of the dust of desire, the light of pure 
consciousness is reflected in it. When all seems lost, light 
from heaven breaks, enriching our human life more than 
words can tell A sudden flash, an inward illumination we 
have and life is seen fresh and new. When the Divine birth 
takes place within us, the scales fall from our eyes, the bolts 
of the prison open. The Lord abides in the heart of every 
creature and when the veil of that secret sanctuary is with- 
drawn, we hear the Divine voice, receive the Divine light, 
act in the Divine power. The embodied human consciousness 
is uplifted into the unborn eternal? The incarnation of 
Krsna is not so much the conversion of Godhead into flesh 
as the taking up of manhood into God. 


The teacher slowly guides his pupil to attain the status 


which he has, mama sadharmyam. The pupil, Arjuna, is the 
type of the struggling soul who has not yet received the 
saving truth. He is fighting with the forces of darkness, 
falsehood, limitation, and mortality which bar the way to the 
higher world. When his whole being is bewildered, when he 


| does not know the valid law of action, he takes refuge in his 
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higher self, typified as Krsna, the world teacher, jagadgurut 
and appeals for the grace of enlightenment. "I am thy 
disciple. Illumine my consciousness. Remove what is dark in 
me. Give me that which I have lost, a clear rule of action." 
The rider in the chariot of the body is Arjuna but 
the charioteer is Krsna and He has to guide the journey. 
Every individual is a pupil, an aspirant for perfection, a 
seeker of God and if he seeks earnestly, with faith, God 
the goal becomes God the guide. It is of little moment, so 
far as the validity of the teaching is concerned, whether the 
author is a figure of history or the very god descended into 
man, for the realities of spirit are the same now as they were 
thousands of years ago and differences of race and nationality 
do not affect them. The essential thing is truth or significance; 
and the historical fact is nothing more than the image of it.? 


'6. The Status of the World and the Concept of Maya 


Ifthe fundamental form of the Supreme is nirguna, quality- 
less and acintya, inconceivable, the world is an appearance 
which cannot be logically related to the Absolute. In the 
unalterable eternity of Brahman, all that moves and evolves 
is founded. By It they exist, they cannot be without It, 
though It causes nothing, does nothing, determines nothing. 


! Cp. ajslánatimirandhasya jñänāñjanaśalākayā 
cahsur unmilitam yena tasmai Sri gurave namah. 
I bow to the divine teacher, who opens the eyes of one blinded 
by the disease of ignorance by means of the principle (collyrium) 
of knowledge. 

2 Cp. Spinoza: “It is not in the least needful for salvation to 
know Christ according to the flesh; but concerning that so-called 
eternal Son of God (de aeterno illo Dei filio), that is, God's eternal 
wisdom, which is manifested in all things, and chiefly in the mind 
of man, and most particularly in Christ Jesus, the case is far other- 
wise. For without this no man can arrive at a state of blessedness, 
inasmuch as nothing else can teach him what is true or false, what 
1s good or evil." Thus Spinoza distinguishes between the historical 
Jesus and the ideal Christ. The divinity of Christ is a dogma that 
has grown in the Christian conscience. Christological doctrine is the 
theological explanation of the historic fact. Loisy observes: “The 
Resurrection of Jesus was not the last step of His terrestrial career, 
the last act of His ministry amongst men, but the first article of the 
faith of the Apostles and the spiritual foundation of Christianity." 
Maude Petre: Loisy (1944), pp. 65-66. 
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While the world is dependent on Brahman, the latter is not 
dependent on the world. This one-sided dependence and the 
logical inconceivability of the relation between the Ultimate 
Reality and the world are brought out by the word, ‘‘maya.” 
The world is not essential being like Brahman; nor is it mere 
non-being. It cannot be defined as either being or non 
being.t The sudden discovery through religious experience 
of the ultimate reality of spirit inclines us sometimes to look 
upon the world as an illusion rather than as a misapprehen- 
sion or a misconstruction. Maya does not imply that the 
world is an illusion or is non-existent absolutely. It is a 
delimitation distinct from the unmeasured and the immeasur- 
able. But why is there this delimitation? The question cannot 
be answered, so long as we are at the empirical level. 
. In every religion, the Supreme Reality is conceived as 
infinitely above our time order, with its beginning and end, 
its movements and fluctuations. God, in the Christian reli- 
on, 1s represented as without variableness or shadow of 
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object are the two poles of the one Reality. They are not 
unrelated. The principle of objectivity, mülaprakrti, the 
unmanifested (avyakta) potentiality of all existence is of 
the very nature of the creative Logos, I$vara. The eternal 
“T” confronts the pseudo-eternal “‘not I," Narayana broods 
over the waters. As the ‘‘not-I,” prakrti, is a reflection of the 
Self, it is subordinate to the Self. When the element of 
negation is introduced into the Absolute, its inwardness is 
unfolded in the process of becoming. The original unity 
becomes pregnant with the whole course of the world. 

Cosmic process is the interaction between the two prin- 
ciples of being and non-being. God is the upper limit with 
the least affection by and complete control of non-being and 
matter or prakrti is the lower limit with the least affection 
by being. The whole cosmic process is the Supreme God 
working on prakrti which is conceived as a positive entity 
because it has the power of resistance. As resisting form, it 
is evil. Only in God is it completely penetrated and overcome. 
In the rest of the created world, it is there in some degree 
or other, obscuring the light. 

The Gita does not uphold a metaphysical dualism; for the - 
principle of non-being is dependent on being. Non-being is 
a necessary moment in reality for the unfolding of the 
Supreme. If the world is what it is, it is because of the 
tension. The world of time and change is ever striving to 
teach perfection. Non-being which is responsible for the 
imperfections is a necessary element in the world, for it is 
the material in which the ideas of God are actualized.t The 
Divine forms (purusa) and matter (prakrti) belong to one 
Spiritual whole. When the whole world is delivered from 
bondage, when it is lifted into incorruption, when it becomes 
completely illuminated, the purpose of the Supreme is 
realized and the world is restored to its origin in pure Being, 
above all distinctions. 

Why is there non-being? Why is there the fall or the 
precipitation from absolute being to becoming? This is to ask 
why is there the world with its perpetual strife between being 
and non-being? Absolute being, the one Godhead, is behind 

t Cp. Proclus who regards matter as a “child of God” which is 
bound to be transformed into spirit. 
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and beyond the world and in the world; He is also the 
Supreme Living God, loving the world and redeeming it by 
His grace. Why is the world what it is with its graduated 
hierarchy? We can only say, it is the nature of the Supreme 
to express Itself in this way. We cannot account for the fact 
of the world but can only construe its nature, which is a 
strife between being and non-being in the process of becom- 
ing. Pure being is above the world and pure non-being is 

' below the lowest existent. If we go lower still we have 
nothing, it is absolute non-entity. In the world of true 
becoming, sarnsàra, we have the conflict between the two 
principles of being and non-being. 

The first product of the interaction is the cosmic egg 
(brahmanda) which includes within itself the totality of 
manifested being. All later developments are contained 
within it in a germinal form. It contains the past, the present 
and the future in a supreme now. Arjuna sees the whole 
Visvartipa, world-form, in one vast shape. He sees the form 
of the Divine bursting the very bounds of existence, filling 
the whole sky and the universe, worlds coursing through 
it like cataracts. 

_ Those who look upon the Supreme as impersonal and rela; 
tionless regard the conception of Igvara with his power of 
self-manifestation as the result of ignorance (avidya).* The 
power of thought that produces forms which are transient 
and therefore unreal compared with the Eternal Reality, this 
P m of producing appearances is called avidyà. But 
Iti y& 15 not something peculiar to this or that individual 
This aig to be the power of self-manifestation possessed bY 
Baise The Lord says that though He, in reality, P 
Mà TN ale comes to birth by His own power atmamayay’ 
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originally meant the capacity to produce forms. The creative 
power by which God fashions the universe is called yoga 
maya. There is no suggestion that the forms, the events and 
the objects produced by maya or the form-building power 
‘of God, the màyin, are only illusory. 

Maya is sometimes said to be the source of delusion (moha). 
“Deluded by these threefold modes of nature (guna), this 
whole world does not recognize Me who am above them 
and imperishable.": Through the force of maya we have a 
bewildering partial consciousness which loses sight of the 
reality and lives in the world of phenomena. God’s real being 
is veiled by the play of prakrti and its modes. The world 
is said to be deceptive because God hides Himself behind His 
creation. The world is not a deception but the occasion for 
it. We must shatter all forms, get behind the veil to find 
the reality. The world and its changes constitute the self- 
concealment of God (tirodhdna) or obscuring of the Creator 
by His creation. Man is inclined to turn towards the objects 
of the world instead of directing his mind to the Creator. 
God seems to be the great deceiver as He creates the world 
and its sense objects and turns our senses outward. The 
Proneness to self-deception lies in the desire for the things 
of sense which actually leads man away from God. The 
glamour of the world casts its spell on us and we become 
Slaves to its prizes. The world or objectivized nature or 
samsára is fallen, enslaved, alienated and it is full of suf- 
fering, as alienation from inward being is suffering. When 
it is said that “this divine maya of mine is hard to over- 
purpose of his own, because God is nityairpta. This feature of disinter- 
estedness is brought out by the use of the word sport. /okavat tu lila 
kaivalyam. Brahma Sutra, II, 1, 33. Radha Up. says that the One 


God is eternally at play in the varied activities of the world. eko devo 
nityalilanuraktah, IV, 3. 

* VII, 13. Cp. Narada Paricaratra. “One only is the Lord always, in 
all and in each, All beings come into existence by His action; but they 
&re deceived by His maya.” II, 1, 22. In M.B. it is said: “O, Narada, 
that which you see is the maya which has been created by Me. Do 
not think that I possess the qualities, which are to be found in the 
Created world.” 

maya hy esa mayá srsta yan mdm pasyasi narada 
Sarvabhitagunatr yuktam naiva tvam jñätum arhast, 
* Katha Up., IV, x. Santiparva, 339, 44. 
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come,” it means that we cannot easily pierce behind the 
universe and its activities. 

We may here distinguish the different senses in which the 
word “maya” is used and indicate its place in the Gita. (1) If 
the Supreme Reality is unaffected by the events of the world, 
then the rise of these events becomes an inexplicable mystery. 
The author of the Gita does not use the term, ‘“‘maya,” in 
this sense, however much it may be implied in his views. 
The conception of a beginning-less, and at the same time 
unreal, avidyà causing the appearance of the world, does 
not enter the mind of the author. (2) The personal Isvara 
is said to combine within Himself, sat and asat, the immu- 
tability of Brahman as well as the mutation of becoming.? 
Maya is the power which enables Him to produce mutable 
nature. It is Sakti or the energy of Isvara, or amavibhitt, 


the power of self-becoming. [gvara and maya in this sense - 


are mutually dependent and beginning-less.3 This power of 
the Supreme is called maya in the Gia. (3) Since the Lord 


is able to produce the universe by means of the two elements — 


of His being, prakrti and purusa, matter and consciousness, 
they are said to be maya (higher and lower) of God. 
(4) Gradually, maya comes to mean the lower prakrti, since 


purusa is said to be the seed which the Lord casts into 


the womb of prakrti for the generation of the universe. 


(5) As the manifested world hides the real from the vision | 


of mortals, it is said to be delusive in character. The world 
1S not an illusion, thou 
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an effect of God, who is the cause and since everywhere 
the cause is more real than the effect, the world as effect 
is said to be less real than God the cause. This relative 
unreality of the world is confirmed by the self-contradictory 
nature of the process of becoming. There is a struggle of 
opposites in the world of experience, and the real is above 
all opposites.* 


7. The Individual Self 


Reality is, in its own nature, infinite, absolute, untramelled, 
inalienably possessed of its own unity and bliss. In the cosmic 
process, dualities and oppositions which obscure the infinite 
undivided reality arise. In the terms of the Tatttiriya Up., 
the cosmic process has assumed the five stages of matter 
(anna), life (prana), mind (manas), intelligence (vijñāna) and 
bliss (ànanda). There is an inner direction given to things 
by reason of their participation in the creative onrush of 
life. The human being is at the fourth stage of vijüana or 
intelligence. He is not master of his acts. He is aware of the 
universal reality which is operating in the whole scheme. 
He seems to know matter, life and mind. He has mastered, 
to a large extent, the material world, the vital existence 
and even the obscure workings of mentality but has not yet 
become the completely illumined consciousness. Even as 
matter is succeeded by life, life by mind and mind by intelli- 
gence, even so the intelligent man will grow into a higher 
and divine life. Progressive self-enlargement has been the 
impulse of nature. God’s purpose for the world or the cosmic 
destiny for man is the reali tion of the immortal aspiration 
through this mortal frame, the achievement of the Divine 
life in and through this physical frame and intellectual 
Consciousness. 

The Divine dwells in the inmost being of man and cannot 
be extinguished. It is the inner light, the concealed witness, 
that which endures and is imperishable from birth to birth, 
untouched by death, decay or corruption. It is the principle 
of the jiva, the psychic person which changes and grows 
from life to life and when the ego is completely harmonized 
by the Divine, it ascends into spiritual existence which is 
"II, 45; VII, 28; IX, 33- 1 Literally food: 
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its destiny and until this happens it travels between birth 
and death. 

All forms of existence are found in each being for, under 
the well-fixed traits of the human form, are the contours of 
materiality, organization and animality. The matter, life and 
mind that fill the world are in us as well. We partake of the 
forces that work in the outer world. Our intellectual nature 
produces self-consciousness; it leads to the emergence of the 
human individual from its original solidarity with nature. 
The security which he derives from the instinctive adherence 
to the group is lost and has to be regained at'a higher level 
without the elimination of his individuality. By the integra- 
tion of his self, his unity with the world has to be achieved 
in a spontaneity of love and unselfish work. Arjuna, in the 
opening scene, faces the world of nature and society and 
feels utterly alone. He does not wish to buy inward security 
by submission to the social standard. So long as he looks 
upon himself as a ksatriya required to fight, so long as he 
is chained to his station and its duties, he is unaware of the 
full possibilities of his individual action. Most of us, by 
finding our specific place in the social world, give a meaning 
to our life and gain a feeling of security, a sense of belonging. 
Normally, within limits, we find scope for the expression 
of our life and the social routine is not felt as a bondage. 
The individual has not yet emerged. He does not conceive 
of himself except through the social medium. Arjuna could 
have overcome his feeling of helplessness and anxiety by 
submitting completely to the social authority. But that 
would be to arrest his growth. Any sense of satisfaction and 
security derived by submission to external authority 55. 

ought at the price of the integrity of the self. Modern views 
ie ithe totalitarian declare that the individual can be save - 
d absorption into society. They forget that the group 
s only to secure the complete unfolding of human pel 
sonality. Arjuna disentangles himself from the social context, - 


stands alone and faces the perilous an ring aspects 
of the world. Simeon not BAe D over 
coming loneliness and anxiety. By developing our innet 
spiritual nature, we gain a new kind of relatedness to t6. 
world and grow into the freedom, where the integrity of the 
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self is not compromised. We then become aware of ourselves 
as active creative individuals, living, not by the discipline 
of external authority but by the inward rule of free devotion 
to truth. 

The individual self is a portion of the Lord,* a real, not 
an imaginary form of the Supreme, a limited manifestation 
of God. The soul which derives from the Supreme [évara is 
not so much an emanation as a member of the Supreme. It 
draws its ideal from this superior principle which is like 
a father who has given it existence. The soul's substantial 
existence springs from the Divine intellect and its expression 
in life is effected by virtue of its vision of the Divine who is 
its father and its ever-present companion. Its distinctiveness 
is determined by the divine pattern and the context of the 
senses and the mind which it draws to itself. The universal 
is embodied in a limited context of mental—vital-physical 
sheath.? No individual is quite like his fellow; no life repeats 
another and yet a single pattern runs through them all. The 
essence of the ego, the distinguishing characteristic of human 
personality is a certain creative unity, an inner purposive- 
hess, a plan which has gradually shaped itself into an organic 
unity. As our purpose is, so is our life. Any form which the 
individual assumes is bound to be superseded, for he always 
tries to transcend himself and this process will continue till 
becoming reaches its end in being. The jivas are movements 
in the being of God, individualized. When the egoislost ina 
false identification with the not-self and its forms, itis bound; 
but when through the development of proper understand- 
ing, it realizes the true nature of the self and the not-self and 
allows the apparatus produced by the not-self to be illumined 
completely by the self, then it is freed. This realization is 
possible through the proper functioning of buddhi or vijiiana. 

The problem facing man is the integrationof his personality, 
the development of a divine existence in which the spiritual 
principle has the mastery over all the powers of soul and 
body. This integral life is created by the spirit. The dis- 
tinction between soul and body which links man with the 
life of nature is not an ultimate one. It does not exist in the 

' XV, 7. Many names are given to this divine essence of the 
soul—apex, ground, abyss, spark, fire, inner light. 2 XIII, 21. 
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radical sense in which Descartes affirmed it. The life of the . 
soul permeates the life of the body, even as the bodily life 
has its effect on the soul. There is a vital unity of soul and 
body in man. The real dualism is between spirit and nature, 
between freedom and necessity. In the integrated personality 
we have the victory of the spirit over nature, of freedom 
over necessity. The Gita which looks upon both these as 
aspects of the Supreme, affirms that we can spiritualize 
nature and communicate another quality to it. We need not 
crush or destroy nature. 

The problem of freedom vs. determinism has meaning only 
with reference to human individuals, It has no application 
to the Absolute which is above all opposites or to the sub- 
human species of plants and animals. If man is but the 
simple creature of instinct, if his desires and decisions are 
only the resultants of the forces of heredity and environ- 
ment, then moral judgments are irrelevant. We do not 
condemn the lion for its ferocity or praise the lamb for its 
meekness. Man is the possessor of freedom. After describing 
the whole philosophy of life, the teacher asks Arjuna to do 
as he chooses.? The whole teaching of the Gita requires man 
to choose the good and realize it by conscious effort. There 
ae Bee many Topedimrnis to this freedom of choke 

41:2 1$ a complex multi-dimensional being, including 
within him different elements of matter, life, BU Eee 
intelligence and the divine spark, He is free when he acts 

om the highest level and uses the other elements for the 


realization of his purpose, But i level of 
objective mt See 4 ut when he is on the le 


from not-self, he becomes a 
But, even when he falsely identifies himself with the objective 


The ego sh ist i eF 
1 svatantrah kartā. ego should not persist in retain 


? a XVIII, 63. i 
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its obscure and limited consciousness, which is a distortion 
of its true nature. When we subdue the senses and keep 
them under control, the flame of spirit burns bright and 
clear ‘‘like a lamp in a windless place." The light of con- 
sciousness stands in its own nature and the empirical self 
with its shifting tides of experience is controlled by buddhi 
in which is reflected the light of consciousness. Then we rise 
above the play of prakrti and see the real self from which 
creative forces arise; we cease to belong to that which is 
moved about and are no more helpless tools of nature. We 
are free participants of the world above into the world below. 
Nature is an order of determinism but not a closed order. 
Forces of spirit may break upon it and change its course. 
Every act of the self is a creative one, while all acts of the 
not-self are truly passive. It is in our inner life that we 
confront primary reality, the deeps of being. The law of 
karma holds in the realm of the not-self where heredity, 
biological and social, holds but in the subject is the possi- 
bility of freedom, of triumph over the determinism of nature, 
over the compulsion of the world. Man, the subject, should 
gain mastery over man, the object. Object indicates deter- 
minism from without; subject means freedom, indetermina- 
tion. The ego, in its self-confinement, in its automatism, 
psychical and social, is a distortion of the true subject. The 
law of karma can be overcome by the affirmation of the 
freedom of spirit. In several passages! the Gia affirms that 
there is no radical dualism between the supernatural and the 
natural. The cosmic forces to which man is exposed represent 
the lower prakyti. But his spirit can burst the circle of nature 
and realize its kinship with the Divine. Our bondage con- 
sists in our dependence on something alien. When we rise 
above it, we can make our nature the medium for the 
incarnation of the spiritual. Through struggle and suffering, 
man can pass from his freedom to choose good or evil to the 
higher freedom that abides in the steadfastly chosen good. 
Liberation is a return to inward being, to subjectivity; 
bondage is enslavement to the object world, to necessity, to 
dependence. 

Neither nature nor.society can invade our inner being 

1 See VII, 5. 
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without permission. Even God acts with a peculiar delicacy 
in regard to human beings. He woos our consent but never 
compels, Human individuals have distinctive beings of their 
own which limit God’s interference with their develop- 
ment. The world is not fulfilling a prearranged plan in a 
mechanical way. The aim of creation is the production of 
selves who freely carry out God’s will. We are asked to con- 
trol our impulses, shake off our wanderings and confusions, 
rise above the current of nature and regulate our conduct 
by reference to buddhi or understanding, as:otherwise, we 
will become the victims of “lust which is the enemy of man 
on earth," The Gitd lays stress on the individual's freedom of 
choice and the way in which he exercises it. Man's struggles, 
his sense of frustration and self-accusation are not to be dis- 
missed as errors of the mortal mind or mere phases of a 
dialectic process. This would be to deny the moral urgency 
of life. When Arjuna expresses his sense of awe and dread 
in the presence of the Eternal, when he asks for forgiveness, 
he is not acting a part but passing through a crisis. 

Nature does not absolutely determine. Karma is a con- 
dition, not a destiny. It is only one of the five factors involved 
in the accomplishment of any act, which are adhisthana or 
the basis or centre from which we work, karty or doer, karana 
or the instrumentation of nature, cesta or ‘effort and daiva 
or fate,2 The last is the power or powers other than human, 
the cosmic principle which stands behind, modifying the 
Work and disposing of its fruits in the shape of act and its 
reward. We must make a distinction between that part which 
is inevitable in the make-up of nature, where restraint does 
fot avail and the part where it could be controlled and 
There are certain factors in our 


1 XVIII, 14. 
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tations, we have freedom of choice. Life is like a game of 
bridge. We did not invent the game or design the cards. 
We did not frame the rules and we cannot control the dealing. 
The cards are dealt out to us, whether they be good or bad. 
To that extent, determinism rules. But we can play the 
game well or play it badly. A skilful player may have a poor 
hand and yet win the game. A bad player may have a good 
hand and yet make a mess of it. Our life is a mixture of 
necessity and treedom, chance and choice. By exercising our 
choice properly, we can control steadily all the elements and 
eliminate altogether the determinism of nature. While the 
movements of matter, the growth of plants and the acts of 
animals are controlled more completely, man has under- 
standing which enables him to co-operate consciously with 
the work of the world. He can approve or disapprove, give 
or withhold his consent to certain acts. If he does not exercise 
his intelligent will, he is acting in a way contrary to his 
humanity. If he acts blindly according to his impulses and 
passions, he acts more like an animal than a man. Being 
human, he justifies his actions. 

Some of our acts are ours only seemingly. The sense of 
spontaneity is only apparent. We sometimes carry out sug- 
gestions given to us in the hypnotic condition. We may 
believe that we think, feel and will the acts but in so doing 
we may be giving expression to the suggestions conveyed 
to us during the hypnotic state. What is true of the hypnotic 
Situation is true of many of our acts which may seem spon- 
taneous but are really not so. We repeat the latest given 
opinions and believe that they are the result of our own 
thinking. Spontaneous acting is not compulsive activity to 
which the individual is driven by his own isolation and 
helplessness. It is the free acting of the total self. The indi- 
vidual should become transparent to himself and the dif- 
ferent elements should reach a fundamental integration for 
Spontaneous or creative activity to be possible. It is man’s 
duty to control his rajas and tamas by means of his 
Sattva nature which seeks for the truth of things and the 
right law of action. But even when we act under the influence 
of our sattva nature we are not entirely free. Sattva binds 
us quite as much as rajas and tamas. Only our desires for 
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truth and virtue are nobler. The sense of ego is still operative, 
We must rise above our ego and grow into the Supreme Self 
of which the ego is an expression. When we make our indi- 
vidual being one with the Supreme, we rise above nature 
with its three modes, become trigunatita,t and freed from 
the bonds of the world. 


8. Yoga-sastra 


Every system of Indian philosophic thought gives us 4 
practical way of reaching the supreme ideal. Though we 
begin with thought, our aim is to go beyond thought to the 
decisive experience. Systems of philosophy give not only 
metaphysical theories, but also spiritual dynamics. It may 
be argued that, if man is a part of the Divine, what he needs 
is not redemption as an awareness of his true nature. If he 
feels himself a sinner estranged from God, he requires 4 
technique by which he reminds himself that he is essentially 
a_part of God and any feeling to the contrary is illusory: 
This awareness is not intellectual but integral; so mans 
whole nature requires overhauling. The Bhagavadgita gives 
us not only a metaphysics (brahmavidya) but also a dis 
cipline (yogasastra). Derived from the root, yuj, to bind 
together, yoga means binding one's psychic powers, balancing 
and enhancing them.: By yoking together and harnessing 
our energies by the most intense concentration of personality, 
we force the passage from the narrow ego to the transcendent 


Mie TE pirit tears itself away from its prison house 
1t and reaches i i ing. 
The Gita diced its own innermost being 


: comprehensive yoga-sastra, large, flexible 
deesse dem which includes ao phases of the 50 s 
See ond ascent into the Divine. The different yoo 
cations of the inner discipline which lea 


! yoga such as jfiàna-yoga OT. j| 


à-yoga or the way of 
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Perfection at the human level is a task to be accomplished 
by conscious endeavour. The image of God operating in us 
produces a sense of insufficiency. Man has a haunting sense 
of the vanity, the transience and the precariousness of all 
human happiness. Those who live on the surface of life may 
not feel the distress, the laceration of spirit, and may not 
feel any urge to seek their true good. They are human 
animals (purusapasu), and like animals they are born, they 
grow, they mate and leave offspring and pass away. 
But those who realize their dignity as men are acutely 
aware of the discord and seek a principle of harmony and 
peace. : 

Arjuna typifies the representative human soul seeking to 
reach perfection and peace but in the opening section we 
find that his mind is clouded, his convictions unsettled, his 

Whole consciousness confused. Life's anxieties touch him 
with a gnawing distress. For every individual there comes an 
hour sometime or other, for nature is not in a hurry, when 
everything that he can do for himself fails, when he sinks 
into the gulf of utter blackness, an hour when he would 

give all that he has for one gleam of light, for one sign of 
the Divine. When he is assailed by doubt, denial, hatred of 
life and black despair, he can escape from them only if God 
lays His hand on him. If the divine truth which is free of 
access to all mankind, is attained only by a few, it shows 
that only a few are willing to pay the price for it. The sense 
of insufficiency, of barrenness and dust, is due to the working 
of the Perfection, the mystery that lurks at the heart of 

creation. The invisible impulse to seek God produces the 
agony that inspires heroic idealism and human fulfilment. 
The image of God in us expresses itself in the infinite capacity 
for self-transcendence.: 


* "There is a principle which is pure, placed in the human mind, 
which in different places and ages hath had different names; it is, 
owever, pure and proceeds from God. It is deep, and inward, con- 
fined to no forms of religion, nor excluded from any, where the heart 
stands in perfect sincerity. In whomsoever this takes root and grows, 
of what nation soever, they become brethren in the best sense of 
the expression.” John Woolman, the American Quaker saint. 
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9. Jaana or Saving Wisdom 
How is the goal of perfection to be attained? Sarmsin 
is historical becoming. It is the temporal procession of 
changes from one state into the next. What keeps the worli 
going is action or karma. If the world is nothing but ebb 
and flow, continual becoming, it is due to action. At tht 
human level action is caused by desire or attachment, kama 
The root cause of desire is avidyà or ignorance of the natur 
of things. The roots of desire lie in the ignorant belief in tht 
individual's self-sufficiency, in the attribution of reality ani 
permanence to it. So long as ignorance persists, it is nol 
possible to escape from the vicious circle of becoming. We 
cannot cure desires by fresh desires; we cannot cure actiol 
by more action. The eternal cannot be gained by that whic! 
is temporal.: Whether we are bound by good desires or bat 
desires, it is still a question of bondage. It makes little dit 
ference whether the chains which bind us are made of gol 
or of iron. To escape from bondage we must get rid 
ignorance, which is the parent of ignorant desires and * 
of ignorant actions. Vidya or wisdom is the means of liber 
tion from the chain of avidya-kama-karma. AM 
Wisdom is not to be confused with theoretical learnt 
9r correct beliefs, for ignorance is not intellectual error. J 
Paar blindness. To remove it, we must cleanse the so% 
Dt and kindle the spiritual vision. The | 
E and the tumult of. desire must be suppressed. tt 
ae nt and unstable, must be steadied so 297 
OES d om from above. We must control the E 
De e faith which no intellectual doubts disturb 
din the understanding (buddhi) | 
Som is direct experience which occurs as soo 1 
he elimination of the hindrances; i 
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the will, an emptying of the ego produces illumination, 
wisdom, the light by which we grow into our true being. 
This is life eternal, the complete fulfilment of our capacity 
of love and knowledge, ‘‘the completely simultaneous and 
perfect possession of unlimited life at a single moment,” to 
use the words of Boethius. 

Jfiàna and ajfiána, wisdom and ignorance are opposed as 
light and darkness: When wisdom dawns, ignorance dies 
and the evil is cut off at the root. The liberated soul over- 
comes the world. There is nothing to conquer or create. 
Action no more binds. When we grow into this wisdom, we 
live in the Supreme? This consciousness is not an abstract 
one. It is “that by which thou shalt see all existences without 
exception in the Self, then in Me." The true human indi- 
vidual pursues this ideal of perfection with a devotion similar 
to that which he offers to an adored woman.3 


Io. The Way of Knowledge: Jidna-marga 

We can reach the goal of perfection, attain the saving 
truth in three different ways, by a knowledge of Reality 
(jiana) or adoration and love (bhakti) of the Supreme 
Person or by the subjection of the will to the Divine purpose 
(karma). These are distinguished on account of the distri- 
bution of emphasis on the theoretical, emotional and practi- 
cal aspects. Men are of different types, reflective, emotional 
or active but they are not exclusively so. At the end, know- 
ledge, love and action mingle together. God Himself is sat, 
cit and ananda, reality, truth and bliss. To those seeking 
knowledge, He is Eternal Light, clear and radiant as the sun 
at noonday, in which is no darkness; to those struggling 
for virtue, He is Eternal Righteousness, steadfast and impar- 
tial; and to those emotionally inclined, He is Eternal Love 
and Beauty of Holiness. Even as God combines in Himself 
these features, man aims at the integral life of spirit. Cog- 
nition, will and feeling, though logically distinguishable, are 


* Svarüpajnána or the Real as consciousness always ts. Its constant 
presence does not dispel, according to Advaita Vedanta, ajfidna or 
ignorance. Tt rather reveals it. Wisdom as sdaksathdra is a vytti and 
so an effect like any other kind of jiana. 

2 V, 20. 3 muktikāntā. 
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not really separable in the concrete life and unity of mind 
They are different aspects of the one movement of the soul! 

Jüàna as the intellectual pathway to perfection is different 
from jfiana as spiritual wisdom. The spiritual apprehension 
of the real is not an act of service or of devotion or for that 
matter, of cognition, however much these acts may lead up 
to it. As the same word ‘“‘jñāna” is employed for both the 
goal of perfection and the way to it, for the recognition ol 
reality as well as the scheme of spiritual knowledge, som 
are led to think that the intellectual path is superior to tht 
other methods of approach. 

Wisdom, pure and transcendent, is different from scientifit 
knowledge, though it is not discontinuous from it. Every 
Science expresses, after its own fashion, within a certain ordet 
of things, a reflection of the higher immutable truth of which 
everything of any reality necessarily partakes. Scientific 0! 
discriminative knowledge prepares us for the higher wisdom 
The partial truths of science are different from the whol 
truth of spirit. Scientific knowledge is useful since it dispel 
the darkness oppressing the mind, shows up the incomplete 
ness of its own world and prepares the mind for somethin 
beyond it. For knowing the truth, we require a conversio 
of the soul, the development of spiritual vision. Arjuna co 


Dot see the truth with hi ant 
the divine 5o ith his naked eyes and so was gr 


1 Cp. Plotinus: *"There i à is end [1 
Spiritual apprehension) e cen rada by which id 
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Ascent to higher levels of being, losing oneself to find the 
higher self can be achieved through jijñāsā or disinterested 
passion for knowledge. It lifts man out of his narrow limits 
and makes him forget his self in the contemplation of the 
universal principles of existence. Knowledge pursued for the 
sake of power or fame does not take us far. It must be 
sought for attaining truth. 

The metaphysical creed accepted by the Gia with certain 
fundamental modifications is that of the Samkhya philo- 
sophy. Profound faith in God and belief in redemption require 
us to assume three entities, the soul which has to be re- 
deemed, the fetter which binds it, from which it has to be 
redeemed, and God, the Being who releases us from this 
bondage. The Samkhya philosophy elaborates the dualism 
between purusa (self) and prakrti (not-self); only the Gz/z 
makes them both subordinate to God. The selves are many 
and remain for ever separate. The self is the permanent 


entity behind all the changes of conscious life. It is not the . 


soul in the usual sense but the pure, inactive, self-luminous 
principle, which is not derived from or dependent on or 
determined by the world. It is unique and integral. Man is 
not self but possesses self and can become self. Not-self or 
prakrti is another ultimate principle which is conceived as 
being at first undifferentiated matter with all its con- 
stituents in equilibrium. As such, it is the unmanifested or 
the avyakta. All mental and material phenomena are ex- 
plained as the outcome of the evolution of prakrti. It has 
three modes or gunas, literally strands of a rope. These, by 
appearing in different proportions, produce the variety of 
actual existence. With reference to matter, they act as light- 
ness (sativa), movement (rajas) and heaviness (tamas). As 
forms of mental phenomena, they act as goodness, passion 
and dullness respectively. When the self realizes that it is 
free from all contact with prakrti, it is released. The Gita 
accepts this account with the fundamental modification that 
the dualities of Samkhya, purusa and prakrti, are the very 
nature of the Supreme Principle, God. 

Evil is caused by the bondage to the gunas. It arises 
because the seed of life or the spirit cast into matter becomes 
fettered by the gunas. According to the preponderance of 
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one or the other of the gunas the soul rises or falls. When 
we recognize the self as distinct from prakrti with its gunas, 
we are released. Metaphysical knowledge: is transformed into 
realization? by means of yoga or the method of concentra: 
tion. From the earliest times, yoga has been employed to 
describe practices and experiences of a special kind which 
have been later adapted to the teachings of the different 
methods, jfiana, bhakti and karma. Each of them uses tht 
practices of dhyanayoga or the way of meditation. Yoga i 
the suppression of the activities of the mind, according tt 
Patafijali3 Mundaka Up. says, ‘‘As fire deprived of fuel i 
extinguished in its own hearth, so when mental activities 
are suppressed (vritiksayàt), citta is extinguished in its own 
seat."4 It is bya mighty exercise of will that we can achievè 
this suppression of the clamour of ideas and of the rabbi 
of desires. By ceaseless action the yogi is called upon to 
achieve control.s à 
Man knows only a part of his being, his surface mentality 
There is a good deal beneath the surface of which he has nt. 
knowledge though it has effects on his conduct. We are some, 
times completely Overcome by emotions, instinctive à 
involuntary reactions that upset the rule of conscious reason 
While the lunatic is completely overcome by them, mall 
of us are also subject to their influence, though such coni 
stons are temporary with normal individuals. Under th 
iE of strong emotions of love or of hatred, we say oF 
mgs Which we regret afterwards when we regain contr? 
«RH. language, "He is beside himself,” “He forgot himselh 
that the qai Sell" suggests the truth of the primitive viet 
ae £ man who is overcome by a strong emotion is P^. 
aroused 7 a evi or a spirit.6 When strong emotions “j 
wild eS ke ome increasingly suggestible and all song d 
collaborates with (Ec on of us. Normally the subconso ] 
bros the conscious and we do not even suski 
sajnana, a ibezIbara. ; 
t aoa e — 6 it ye eii cese ptm 
6 "pasci ea Karmana, Harivamsa. XI, 736 $ 
ascination, bew; ent, loss of soul, possession and E 
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its presence but if we get off the track of our original instinc- 
tive pattern, we realize the full force of the subconscious. 
Unless the individual has complete self-awareness, he cannot 
become master of his life. Besides, body, life and mind require 
to be integrated. As a selfconscious being, man is actually 
aware of the deeper discords in him. He generally resorts 
to working compromises and leads a precarious life. But until 
a perfect harmony, an organic balance, of his many-sided 
possibilities is achieved, he is not fully master of himself. 
The process of integration is never completed, so long as he 
is subject to temptations as Arjuna was. A growing per- 
sonality requires unceasing care and fostering. By developing 
purity of intention, passions directed towards mundane 
objects die, producing tranquillity of mind which in tum 
gives rise to the inward silence in which the soul begins to 
establish contact with the Eternal from which it is sundered, 
and experience the presence of the Indwelling God. In still- 
ness which is the rest of the soul from earthly encounter, 
insight is born and man becomes what he is. 

Our consciousness when united with the body is turned 
outward in order to accomplish its work of controlling the 
outer world by means of the senses. In its outward function- 
ing, it employs concepts to achieve an understanding of the 
sensible. By turning inward, it normally gets an inferential 
apprehension of the self, through the acts which are appre- 
hended immediately, in the sense that the objects appre- 
hended are known by no other intermediary than the 
apprehension itself. All this does not tell us what the self, 
in its essential nature, is. We know about the phenomena 
of the self but not of the self itself. To get at the existential 
experience of the self, we should get free from the diversity 
of objects, external and internal, which impedes and prevents 
the direct or intuitive vision of the essence of the self. Nor- 
mally, the phenomenal content, external and internal, occu- 
ples the stage and the self is not perceived in its essentiality. 
The more we obscure ourselves psychologically, that is, 
through introspection or reflection, the more are we in con- 
tact with the phenomenal manifestations of the self. We 
Should adopt a different discipline, if we are to confront the 
Supreme Self in us. We must fold up the phenomenal series, 
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go against the grain of our nature, strip ourselves naked, 
escape from the apparent ego and get at the abyss of pur- 
subjectivity, the Absolute Self. 

The Bhagavadgita describes to us how the aspirant avoits 
bodily excesses of indulgence or abstinence, goes to a plau 
free from external distractions, chooses a comfortable seat 
regulates his breathing, focuses his mind on one point ani 
becomes harmonized (yukta) and detached from all desit 
for the fruit of action. When he attains this unity, he arrivé 
at a perfect understanding with his fellow beings throug 
sympathy and love and not because it is a matter of duty 
We have the example of Gautama the Buddha, the greate 
jüani or seer whose love for humanity led to his minist 
of mankind for forty years. To know the truth is to lift u 
our hearts to the Supreme and adore Him. The knower i 
also a devotee and the best of them.: l . 

The systematic cultivation of yoga results incidentally ! 
the development of supernatural powers but to practise yog 
for the sake of obtaining these powersis vain and futile. Ofte 
it results in neurosis and failure. The aspirant for spiriti 
life is warned about the attraction of the. supernatul 
powers. They may lead us to worldly advancement but an 
not directed to saintliness. They are spiritually meaninglé 
and irrelevant. The occultist, who is able to see hype 
Physical spheres, has developed certain potentialities whid 
P ne him above the ordinary human beings even as tho 
W aliai with modern technology are better equppi 
nal direction ive peasants. But the advance is in the el 
A on and not in the interiorization of the soul. Yo 

practised for the sake of attaining truth, of 8 M 
arity. Krsnaisthelordof yoga (yogesvara) Wi. 


ience who conveys those moments of celes KI 
'eyond the veil of the flesh and a 

ation to the problems of daily existe 
ate of Devotion: Bhakti-marga i 
a. g = ] 
CEDE CES AUR is a relationship of trust and lov?) 
«vir BP of the unmanifested (avyahtopa™ 
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is difficult for ordinary human beings, though there are 
instances of great advaitins (non-dualists) who have given to' 
the Impersonal Reality a warm emotional content. Worship 
of the Personal God is recommended as the easier way open. 
to all, the weak and the lowly, the illiterate and the ignorant.? 
The sacrifice of love is not so difficult as the tuning of the 
will to the Divine purpose or ascetic discipline or the strenuous 
effort of thinking. 

The origin of the way of devotion is hidden in the mists 
of long ago. The praises and prayers of the Rg. Veda, the 
upasanas of the Upanisads and the ardent piety of the 
Bhagavata religion influenced the author of the Gia. He 
struggles to develop an order of ideas belonging to the 
religious side of the Upanisads to which they were not able 
to give free and unambiguous utterance. The Supreme is 
not a God who sleeps in’ serene abstraction while beárts 
heavy laden cry out for help, but a saving God of love | 
believed and experienced as such by the devotee. He 
bestows salvation on those who believe in Him. He declares: 

' The devotees dismiss the Advaita emphasis on knowledge as 
a damnable heresy or a soul-killing error, though Ś. recognizes the 
value of devotion as a preparation for gradual release. 

* IX, 32; see also XI, 53-4; XII, 1-5. “What were the good 
practices of Vyadha? What was the age of Dhruva? What was the 
learning of Gajendra? What was the prowess of Ugrasena? What 
was the beauty of Kubja? What was the wealth of Sudàma? The 
Lord, who is the lover of devotion, is pleased with devotion and 
does not bother about (other) qualities.” : 

vyadhasyacaranam, dhruvasya ca vayo, vidya gajendrasya kā, 
kā jatir vidurasya, yàdavapater ugrasya kim paurusam, 

kubjayah hamaniyarupamadhikam kim tat sudamno dhanam 
bhaktya tusyati kevalam na tu gunaih bhakti priyo madhavah. 

A verse attributed to $. reads: "Let the state of birth be that 
of a man or an angel or of a beast of the hill and the forest, of a 
Mosquito, of the cattle, of an insect, of a bird or such others, if the 

cart longs to revel incessantly in this life in the contemplation of 

M pots feet, that flood of supreme bliss, how does the Ee 

naratvam devatuam nagavanamrgatvam masakata pasutvam kijatvam 
bhavatu vihagatvadi jananam ! 

Sada tvat padabjasmaranaparamanandalahari viharasahtam ced 

, Ardayam iha kim tena vapusa. 


This is on z 
e ha UANE an exaggerated way of emphasizing the importance 
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“This is my word of promise, that He who loveth me shal 
not perish.’’! 

Bhakti is derived from the root, bhaj, to serve, and mean 
service of the Lord. It is loving attachment to God. Narat: 
defines it as intense love for God.? For Sandilya, it is suprem 
longing for God,3 for its own sake.4 It is surrender in trustin 
appropriation of the grace of the Lord. It is 7{varapranidhan 
of Yoga Sūtra, which, according to Bhoja, is ‘‘the love i 
which, without seeking results, such as sense enjoyment, ete, 
all works are dedicated to the teacher of teachers."5 Iti 
a profound experience which negates all desire and fills th 
heart with love for God.6 Advocates of the way of devotio! 
are not interested so much in supramundane redemption# 
in absolute subjection to the abiding will of God. Th 
human soul draws near to the Divine by contemplation 
God’s power, wisdom and goodness, by constant remet 
brance of Him with a devout heart, by conversing about 
qualities with others, by singing His praises with fellow mé 
and by doing all acts as His service. The devotee dired 
his whole being to God. Adoration is the essence of relig? 
It involves a duality between the worshipper and the wi 
shipped. If a philosophy of immanentism is so interpret 
as to destroy man's sense of creatureliness or God's tral 

1 TX, 3r. | 

mend eme na e 
tame IM as s EA E deed Rud ya bhaktih p“ { 
b dee Lc desire not, O Lord, wealth or. retinue o 

man or poetic genius; I pray for spontaneous devoi 

to the Supreme in every birth of eae y po | 
EL d na janam sundarīm havitam vā jagadisa kamayé | 
Janmant janmani’svare bhavatad bhaktir ahaitukt tayt 


: 3 Siksastaka, 4 

ant is buda hanusmrti of Mahavastu. "m 
TE araca: Bhakti Sutra 54; gunarahitar, hamanaraMe 
sanavardhamanam, avicchinnam, süksmataram, anubhavarhu 


7 Narada Si z 1 
of bhakti 1” 16-18. The Bhagavata describes the nine § Í 


2 paramapremarupa. 


h dasyam, sakhyam, atmantu 
where My devotees sing MIU in the hearts of 
yoginam hydaye na ca 

tatra tisthami nàrada. 
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cendence, it has no place for devotion and worship. The 
distinction between creature and creator is the ontological 
basis of the religion of bhakti. The Eternal One is viewed 
in the Bhagavadgita not so much as the God of philosophical 
speculation as the God of grace such as the heart and the 
soul need and seek, who inspires personal trust and love, 
reverence and loyal self-surrender. “Before the rise of know- 
ledge, duality is misleading but when our understanding is 
enlightened, we perceive that duality is more beautiful than 
even non-duality and is conceived so that there might be 
worship": Again, ‘‘The truth is non-duality; but duality is 
for the sake of worship; and thus, this worship is a hundred 
times greater than liberation."2 

Bhakti, in the Gita, is not an amor intellectualis which is 
more reflective and contemplative. It is sustained by know- 
ledge but is not knowledge. It involves no reference to yoga 
technique or longing for speculative knowledge of the Divine. 

andilya argues that it gives us spiritual peace even without 
knowledge as in the case of milkmaids. The devotee has a 
sense of utter humility. In the presence of the Ideal, he feels 
that he is nothing. God loves meekness,4 the utter prostra- 
tion of the self, 

As a rule, the particular qualities associated with bhakti, 
love and devotion, mercy and tenderness are to be found 
more in women than in men. As bhakti emphasizes humility, 
obedience, readiness to serve, compassion and gentle love, as 
the devotee longs to surrender himself, renounce self-will and 
experience passivity, it is said to be more feminine in character. 
Women expect, suffer, hope and receive. They long for com- 
passion, mercy, peace. Femininity is in all beings. In the 
Bhagavata, it is said that the girls prayed to the Supreme 
Goddess, Katyayani, to get for them Krsna as their husband.s 
When they are most truly themselves, women give everything, 

* dvaitarh mohaya bodhat prak jdte bodhe manisaya 
bhaktyartham kalpitam dvaitam advaitad api sundaram. 

a páramürthikam advaitam dvaitam bhajanahetave 
tadrisi yadi bhaktih syat sa tu muktisatadhika. 

3 ata eva tad abhavad vallavindm. — 

* dainyapriyatvam. Narada Sütra, 27. 

5 katyayani mahdmaye mahdyoginy adhisvari 
nandagopasutam devi patim me kuru te nanah - 
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-claim nothing; they want to love and be loved. Radhi 
typifies the loving soul. In relation to God, bhaktas are tnor 
like women. '"The Supreme Lord is the only man; all other 
from Brahma downwards are like women (who long tok 
united with Him).": 

When the soul surrenders itself to God, He takes up ow 
knowledge and our error and casts away all forms of in 
sufficiency and transforms all into His infinite light and th 
purity of the universal good. Bhakti is not merely the ''fligli 
of the alone to the Alone," the soul’s detachment from tli 
world and attachment to Gad, but is active love for tht 
Divine who enters into the world for redeeming it. | 

The view that we cannot win the grace of the Lord by ou 
own efforts results in an intense emotional pietism. Whit 
bhakti requires faith and love, in prapatti we simply sur 
render ourselves to God, place ourselves in His hands leavit 
it to Him to deal with us as He elects. It stresses the simpl 
and austere purity of the relationship of surrender in! 
humble and direct attitude of trust. It perceives genui 
piety in the completeness of the surrender rather than? 
the intensity of the bhakti discipline--When. we are emptied 
of our self, God takes possession of us. The obstacles to tht 
God-possession are our own virtues, pride, knowledge, 0% 
subtle demands and our unconscious assumptions and prt 
Jes We must empty ourselves of all desires and wait 
rust on the Supreme Being. To fit God's pattern, all our claint 
are to be surrendered.2 The difference between bhakti an 
Parent 1S symbolized by the ape way (markatakisoranyayy 
to th ecatway (marjarakisoranyaya). The youngapeclings íi 
rd mother and is saved. A little effort on the part H 

young is called for. The mother cat takes the young! 


her mouth, Th > A e 
In bhakti the Ead one does nothing to secure its S875. . 


it is freely bestowed. There is no reference in the latter al 


one’s rthii f 
finds support iness Or the service performed.3 This Yd 
Pport in the earlier tradition, “When alone this %4 
H | 
eee vo'sau saksat purusa ucyate, OE 
I, 66. yam itarat sarvay;, jagad brahmapwrassaram. 
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chooses, by him can He be reached, to him the Self shows 
His form."* Arjuna is told that the Divine Form was revealed 
to him by the grace of the Lord.? Again, it is said, “From 
Me are memory and knowledge as well as their loss."3 Even 

amkara admits that the Supreme alone can grant us the 
saving wisdom.4 The distinction of prapatti and bhakti 
relates to the issue in Christian thought which is as old as 
St. Augustine and Pelagius, whether man as a fallen creature 
is to be saved only by the grace of God or whether he can 
make something of himself and contribute by his own effort 
to his salvation. 

Pelagius believed in free will, questioned the doctrine of 
original sin and asserted that men acted of their own moral 
effort. Augustine disputed the Pelagian theory and taught 
that Adam before the Fall had possessed free will, but after 
he and Eve ate the apple, corruption entered into them 
and descended to all their posterity. None of us can abstain 
from sin of our own power. Only God's grace can help us to 
be virtuous. Since we have all sinned in Adam, we are all 
condemned in him. Yet by God's free grace some of us are 
elected for heaven, not because we deserve it or we áre good 
but because God's grace is bestowed on us. No reason except 
God's unmotived choice can be given as to why some are 
Saved and others damned. Damnation proves God's justice 
because we are all wicked. St. Paul, in some passages of the 


(iii) faith that the Lord will protect (raksisyatits vi$vasah) ; (iv) resort 
to Him as saviour (goptritva varanam); (v) a sense of utter help- 
lessness (k arpanyam) ; (vi) complete self-surrender (atmaniksepah). The 
last is traditionally regarded as equivalent to prapatti, which is the 
end and aim angin while the remaining five are accessories angas. 
Cp. the statement sadvidhà $aranagatih which is explained on the 
analogy of astaipga-yoga where samadhiis really the end and the other 
Seven are aids to it. 

* Katha Up., II, 23. 2 XI, 47. 3 XV, 15. 

* tad anugrahahetukenaiva ca vijianena moksasiddhir bhavitum 
arhati S.B. The first verse of the Avadhita Gita reads: 

tSuaranugrahad eva pumsam advaitavasana 

“Tti mahadbhayaparitranat vipránam upajayate 
Me is only with the grace of God that in men with knowledge is 
& Tn the inclination for nondual experience ‘which protects them 

om great danger.” Another reading for the second line is mahabhaya- 
Paritrana dvitranam upajayate. 
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Epistle to the Romans, St. Augustine and Calvin adopt the 
view of universal guilt. That in spite of it some of us a 
saved shows God's mercy. Damnation. and salvation bol 
manifest the goodness of God, his justice or mercy. The Gili 
is inclined to the Pelagian doctrine. 

Man's effort is involved in the total surrender to tlt 
Supreme. It cannot be unintentional or effortless. The doctri 
of grace is not to be interpreted as one of special election 
as such a conception conflicts with the general trend of th 
Gita that the Supreme is ‘‘the same to all beings.": 1 

Faith (éraddhà) is the basis of bhakti. So the gods i 
whom people have faith are tolerated. Some love is bette 
than none, for if we do not love we become shut up witht 
ourselves, Besides, the lower gods are accepted as forms? 
the One Supreme.? There is insistence on the fact that, whi 
other devotees reach other ends, only he who is devote 
to the Supreme reaches infinite bliss.j So long as worshil 
is done with devotion, it purifies the heart and prepares th 
mind for the higher consciousness, Every one shapes Gi 
in the likeness of his longing. For the dying, He is evë 
lasting life, for those who grope in the dark, He is the light” 
Even as the horizon remains at a level with our eyes, hof 
ever high we 


may climb, th t be high“ 
than the level S e nature of God canno 


pray for wealth 


ti as 
Y an ecstasy of love assumes the shape of God.s Wh 
* IX, 29; 


IX 2 cp. Yogavàtistha. II, 6, 27. i 
Hirst v ome "ah hah ma 
4 Cp. "use on Paramam hi bhesajarm tamah pradipo visent 
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the emotional attachment to-God becomes highly ecstatic, 
the devout lover forgets himself in God. Prahlada in whom 
we find the spiritual condition of complete concentration 
in God expresses his unity with the Supreme Person. Such 
self-forgetful ecstatic experiences cannot be regarded as 
supporting advaita metaphysics. In aparoksanubhava or the 
ultimate state in which the individual is absorbed in the 
Absolute, the separate individual as such does not survive. 
Bhakti leads to jnàna or wisdom. For Ramanuja, it is 
smrtisantana. Even prapatti is a form of jana. When the 
devotion glows, the Lord dwelling in the soul imparts to the 
devotee by His grace the light of wisdom. The devotee feels 
united intimately with the Supreme, who is experienced as 
the being in whom all antitheses vanish. He sees God in 
himself and himself in God. Prahlada says that the supreme 
end for man is absolute devotion to God and a feeling of 
His presence everywhere. ‘‘For her who loves, it is the same 
whether she, in the ardour of love, plays on the bosom of 
the lover or whether she caresses with tenderness his feet. 
Thus to him who knows, whether he remain in a super- 
Conscious ecstasy or serves God with worship, the two are 
the same.”3 For the devotee, the higher freedom is in sur- 
render to God.4 Participation in God's work for the world 
I5 the duty of all devotees.s “Those who give up their duties 
and Simply proclaim the name of the Lord, Krsna, Krsna, 
are verily the enemies of the Lord and sinners for the very 
ee has taken birth for protecting righteousness."6 When 
e devotee truly surrenders himself to the Divine, God 
ear the Vrsnis . . ; lost themselves in thought about Krsna and 
mpletely forgot their own separate existence.” Bhaktiratnavali. 16. 
ehantabhaktir govinde yatsarvatra tad iksanam. Bhagavata VII, 7, 35. 
? priyatamahrdaye và khelatu premaritya, 
padayugaparicaryam preyasit và vidhattàm 
viharatw. viditàrtho nirvikalpe samadhau : 
6 en masnu bhajanavidhau va tulyam elad dvayam sydat. 
padabje muktir ity adhidhiyate. 


$ CM. e 
P. Majjhima Nikaya: yo mam assali sa dhammam passati. He 
Who sees me sees esnea ^ R P 3 


Svadharmakarmavimukhah krsnakrsnetivadinah 
Diesen dvesino mudhah dharmartham janma yad hareh. 
cp, o ten urāna. See also B.G., IX, 30; cp. I John ii, 9-11, iv, 18-20; 
of the E. everyone that valls ‘Christ’ Lord, but he that does the will 
ather, shall enter into the kingdom of Heaven." 


à 
= 
x 







Lg 


66 The Bhagavadgita 


becomes the ruling passion of his mind, and whatever the 
devotee does, he does for the glory of God. Bhakti, in tlt 
Bhagavadgità, is an utter self-giving to the Transcendent 
It is to believe in God, to love Him, to be devoted to Him, 
to enter into Him. It is its own reward. Such a devotee ha 
in him the content of the highest knowledge as well as the 
energy of the perfect man.! 


12. The Way of Action: Karma-marga 
In determining the purpose of any treatise, we must sé 
the question with which it opens (upakrama) and the cor 
clusion to which it leads (upasarnhara). The Gita opens will 
a problem. Arjuna refuses to fight and raises difficult 
He puts up a plausible plea for abstention from activity 
and for retreat from the world, an ideal which dominate 
certain sects at the time of the composition of the Gili 
To convert him is the purpose of the Gia. It raises tht 
question whether action or renunciation of action is betlé 
and concludes that action is better. Arjuna declares that W 
perplexities are ended and he would carry out the comma! 
to fight. Right through, the teacher emphasizes the ned 
fonactiong He does not adopt the solution of dismissing H 
world as an illusion and action as a snare. He recommetf 
the full active life of man in the world with the inner Wi 
anchored in the Eternal Spirit. The Gita is therefore a mat | 
ate for action. It explains what a man ought to do at 
E E a social being but as an individual with a spiritu. 
as em a geas fairly with the spirit of renunciation 4 y 1 
into it € ceremonial piety of the people which are Wo! 
S code of ethics,3 The Sarnkhya. which is another na i 


Bh x NU 
prod Agavata says that “devotion directed to Lord vaside! 


uces 800; i G t uw 
Supreme is Gea and wisdom by which the vision od 
Pee bkagavati bhaktiyogah prayojitah | 
Cp. vimala. y dSu vatrügyari jñānam yad brahmadarsanam- — 
priyakitauco atsara} prasantaf sucarıto'khilasattvamsirabhij 
ow Kors Purana, YI] ) dy vasatı sada krdi yasya vasW 

, 18, 37; IIL, 19; IV, 15; R IL 6f 
? Cp. M.B., Santibarua, 248, p XI, 33; XVI, 24; XVI 
ACE yo dharmah sa te purvam nrpoltama 

tarigitàsu samasa vidh: halpitah. 
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for jñāna in the G?/2, requires us to renounce action. There 
is the well-known view that created beings are bound by 
karma or action and are saved by knowledge. Every deed, 
whether good or bad produces its natural effect and involves 
embodiment in the world and is an obstacle to liberation. 
Every deed confirms the sense of egoism and separateness 
of the doer, and sets in motion a new series of effects. 
Therefore, it is argued, one must renounce all action and 
become a sarhnydsin. Sarhkara, who upholds the method of 
jana as a means of salvation, argues that Arjuna was a 
madhyamadhikari for whom renunciation was dangerous and 
so he was advised to take to action. But the Gita adopts the 
view developed in the Bhagavata religion which has the 
twofold purpose of helping us to obtain complete release 
and do work in the world.? In two places, Vyasa tells Suka 
that the most ancient method of the Brahmin is to obtain 
releasé by knowledge and perform actions.3 [ga Up. adopts 
a similar view, It is incorrect to assume that Hindu thought 
strained excessively after the unattainable and was guilty 
of indifference to the problems of the world. We cannot lose 
gears in inner piety when the poor die at our doors, naked 
Bs MODEL The Gita asks us to live in the world and save it. 
ái E teacher of the Gita points out. the extreme subtlety 
! A problem of action, &ahana karmano gatih. It is not 
Pe for us to abstain from action. Nature is ever at work 
dE cate deluded if we fancy that its process can be held 
Tee ^ cessation from action desirable. Inertia is not 
Rann sgan the binding quality of an action does not 
ERON ere performance but in the motive or desire that 
Pts ıt. Renunciation refers, not to the act itself but to the 
San amanā b 
anttbarug, 240, 
2 navayanaparo dha: = S 
Pravrttilaksonatcaiva ditio ME MR 
i i M.B., Santiparva, 347, 80-1. 
P ravritilaksanara dharmam rsir dry anc ibid 2 E d 
EU atara urltir brahmanasya vidhiyate 
eva kaymani kurvan sarvaira siddhyati. 


Se M.B., Santi AYUA, 237, I; 2 " 
4 lv 5 Iga Up., 2, and Visnu Purana, VLA Ed 37. 34, 29. . 


adhyate jantur, vidyaya tw pramucyate. M.B., 
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frame of mind behind the act. Renunciation means absens 
of desire. So long as action is based on false premises, it bind 
the individual soul. If our life is based on ignorance, however 
altruistic our conduct may be, it will be binding. The Gätā al 
vocates detachment from desires and not cessation from work! 

When Krsna advises Arjuna to fight, it does not follow 
that he is supporting the validity of warfare. War happen 
to be the occasion which the teacher uses to indicate th 
spirit in which all work including warfare will have toh 
performed. Arjuna takes up a pacifist attitude and decline 
to participate in a fight for truth and justice. He takes! 
human view of the situation and represents the extreme 6 
non-violence. He winds up: 


“Better I deem it, if my kinsmen strike, 
To face them weaponless, and bare my breast 
To shaft and spear, than answer blow with blow. * 


Arjuna does not raise the question of the right or wrot 
of war. He has faced many battles and fought many enemi 
He declares against war and its horrors because he hasti 
destroy his own friends and relations (svajanam).3 It 18 =] 
a question of violence or non-violence but of using violet 
against one's friends now turned enemies. His reluctance i 
fight 1s not the outcome of spiritual development OF 
Pacsomninance of Sattvaguna but is the product of ignor | 
Em pend Arjuna admits that he is overcome by fo 
AM ignorance.s The ideal which the Gita sets 2% 
descri ER or non-violence and this is evident from y 
in aie i n of the perfect state of mind, speech an cl 
ter XII p: VII, and of the mind of the devotee 1n ^y 
ill-will, withers advises Arjuna to fight without pas 
a frame of out anger or attachment and if we develop i 
INE es mind violence becomes impossible. | 

Sainst what is wrong but if we allow oursel¥ 


hate, that Rn 
ill ; Tes our spiri n soe 
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God. War is taken as an illustration. We may be obliged 
to do painful work but it should be done in a way that does 
not develop the sense of a separate ego. Krsna tells Arjuna 
that one can attain perfection even while doing one's duties. 
Action done devotedly and wholeheartedly, without attach- 
ment to the results makes for perfection. Our action must 
be the result of our nature. While Arjuna is a householder 
belonging to the warrior caste, he speaks like a samnyasin 
not because he has risen to the stage of utter dispassion and 
love for humanity but because he is overcome by false com- 
passion. Everyone must grow upward from the point where 
he stands. The emphasis of the Gz/a on lokasamgraha, world- 
solidarity, requires us to change the whole pattern of our 
life. We are kindly, decent men who would be shocked and 
indignant if a dog is hurt, we would fly to the protection 
of a crying child or a maltreated woman and yet we persist 
in doing wrong on a large scale to millions of women and 
children in the comforting belief that by doing so, we are 
doing our duty to our family or city or the state. The 
Gilà requires us to lay stress on human brotherhood. Where- 
ever the imperative to fight is employed, Satnkara points 
out that it is not mandatory (vidhi), but refers only to the 
Prevailing usage.: The Gita belongs to a period of upheaval 
through which humanity periodically passes in which 
intellectual, moral, social and political forms are at strife 
and when these are not properly adjusted, violent con- 
vulsions take place. In the conflict between the self-affirming 
law of good and the forms that impede it, force is some- 
times necessary to give the law of good a chance of becoming a 
Psychological fact and an historic process. We have toact inthe 
world as it is, while doing our best to improve it. We should 
not be defiled by disgust even when we look at the worst 
that life can do to us, even when we are plunged in every kind 
of loss, bereavement and humiliation. If we act in the spirit of 
the Gita with detachment and dedication, and have love even 
or our enemy, we will help to rid the world of wars.? 

` tasmād yuddhasvety anuvadamatram, na vidhih; ma hyaira 
yuddhakartavyata vidhiyate. S.B.G., II, 18. i 

* Cp. the Vedic prayer: “Whatever here is heinous, cruel and sinful, 


may all that be stilled, may everything be good and peaceful to us.” 


Yad iha ghoram, yad iha krüram, yad tha papam 
tac chāntam tac chivam sarvam eva samastu nah. 
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If we cultivate the spirit of detachment from results ani 
dedication to God, we may engage in action. One who act 
in this spirit is a perpetual sarhnydsin.' He accepts thing 
as they come and leaves them without regret, wha 
necessary. 

If there is hostility to the method of works, it is ni 
hostility to work as such but to the theory of salvation by 
works. If ignorance, avidyà, is the root evil, wisdom or jiam 
is the sovereign remedy. Realization of wisdom is not whl 
is accomplished in time. Wisdom is ever pure and perfed 
and is not the fruit of an act. An eternal attainment devoll 
of change cannot be the result of a temporary act. But karm 
prepares for wisdom. In his commentary on Sanatsujatiyh, 
Sarhkara says: "Liberation is accomplished by wisdom, bi 
wisdom does not spring without the purification of the heart | 
Thereforé, for the purification of the heart one should pt 
form all acts of speech, mind and body, prescribed in th 
srutis and the srhrtis, dedicating them to the Supreme Lord” 
Work done in such a spirit becomes a yajfia or sacrific 
Sacrifice is a making sacred to the Divine. It is not depriv 
tion or self-immolation but a spontaneous self-giving, | 
surrender to a greater consciousness of which we are a litt 
tation. By such a surrender, the mind becomes purified 
S impurities and shares the power and knowledge of th 
conn’. Action performed in the spirit of a yajfia or sac 

ie to be a source of bondage. 
of ee hagavadgita gives us a religion by which the ri 

a, the natural order of deed and .consequen®, ^. 


be transcended t ) tr 
interference of There is no element of caprice or arbi 


a transcendent purpose within the natta 
oe The teacher of the Gita ES a realm of ma 
des cum n does not operate and if we establish our P. 
A. : ne we are free in our deepest being. The (7 

! V, 3: broken here and now, within the " 
the Beene Yajiavalkya Smrti where, after an accou" ig 
holder who is 4 32 "Cer (sarhnyasin) it is said, that even the hor 
release ( itho a devotee of knowledge and speaks the tru e 

E PE taking sarhnyāsa), MT 204-5. dahi | 
vind noth Aa eS Siddhyati kiritu tad eva jñānam satia 
sarvani à dimanabh E Saltvasuddhyartham sarvesvaram dca 

dyalaksanani vautasmartani karmani sā 
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of the empirical world. We become masters of karma by 
developing detachment and faith in God. 

For the wise sage who lives in the Absolute, it is con- 
tended that nothing remains to be done, tasyakaryam 
na vidyate. The seer of truth has no longer the ambition 
to do or to achieve. When all desires are destroyed, it is 
not possible to act. Uttaragita states the objection thus: ‘‘For 
the yogi who has become accomplished as the result of having 
drunk the nectar of wisdom, no further duty remains; if any 
remains, he is not a real knower of truth."2 All knowledge, 
all striving is a means to attain to this ultimate wisdom, 
this last simplicity. Every act or achievement would be less 
than this act of being. All action is defective.3 

amkara admits that there is no objection to the per- 
formance of work until one reaches death, even after the at- 
tainment of wisdom.4 Such a one is said to be above all duties 
only from the theoretical standpoint.5 This means that in 
principle there is no contradiction between spiritual freedom 
and practical work. Though, strictly speaking, there is nothing 
that remains to be done by the wise sage as by God, yet 
both of them act in the world, for the sake of world-main- 
tenance and progress, lokasarngraha. We may even say that 
God is the doer, as the individual has emptied himself of all 
desires.6 He does nothing, ma kiñcit karoti. As he has no 
ulterior purpose, he lays claim to nothing and surrenders him- 

* II, 17. 

2 jüünümrtena trptasya kytakytyasya yoginah 
na cash kincit kartavyam asti cen na sa tattvavit. 
I, 23. 


iE III, 5, 32; S.B.G., II, 11; III, 8 and zo. There is a natural 
& from outward works by those who are afraid of being 

Male ae their contemplation of God. 
atamkàro hi ayam asmakam yad brahmatmavagatau satyim 


Jaiminiya Up.: Thou (God) art the doer thereof: ‘vam vas tasya 
hartasi. “We have the mind of Christ" (Cor. ii, 16); “I live, yet no 


l RA 
Ee d but Christ liveth in me" (Gal. ii, 20). Tauler: “By their 
must be ey cannot go again. .. . If any man is to come to God, he 


Christ. 1 SERI of all works and let God work alone." Following o, 

by the H 17, St. Thomas Aquinas: “The works of a man who is N 

own." «ioly Ghost are the works of the Holy Ghost rather than his 
Summa Theol., YT, 1, 93, 6 and 1. 
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self to spontaneity. Then God acts through him and the ques 
tion of right and wrong does not arise, though it is impossibli 
for sucha onetodo any wrong.! Poisedin theserenity of theSe, 
he becomes the doer of all works, kyisnakarmakri. He know 
that he is only the instrument for the work of God, nimi 
tamatram.* When the long agony of Arjuna had borne it 
fruit, he learned that in God's will is his peace.s Under th 
control of the Lord, nature (prakrti) carries on its work 
The individual intelligence, mind and senses function for ti 
great universal purpose and in its light. Victory or defel 
does not disturb, as it is willed by the Universal Spint 
Whatever happens, the individual accepts without attach 
ment or aversion. He has passed beyond the dualiti 
(dvandvatita). He does the duty expected of him, kartavyai 
karma, without travail and with freedom and spontaneity. 
The man of the world is lost in the varied activities of t 
world. He throws himself into the mutable world (ksar 
The quietist withdraws into the silence of the Absolūti 
(aksara) but the ideal man of the Gita goes beyond the 
two extremes and works like Purusottama who reconcil 
all possibilities in the world without getting involved ini 
He is the doer of works who yet is not the doer, kartārat 
akariāram. The Lord is the pattern of an unwearied a 
active worker who does not, by His work forfeit His int 
rity of spirit. The liberated soul is eternally free like Krs? 
and Janaka.« Janaka carried on his duties and was not P“ 
! Cp. St. 
commit sin. 
2 XI, 


„John’s words: “Whosoever is born of God doth # 


| 


_ 4 Isa Up. asks us to | 
in the Supreme and to Poka 


= pon the whole world e dee 

d : Perform actions, as such actions do n | 

us: "ma , 

paika we ale nare. Cp. yah kriyävān sa panditah. M.B., VA 
nandagiri in his comment on $. on Katha Up» 1 l 


| 


parva, 312, 108, 
Says: , 


all sands of actions," 
yam kurvann api na lipyate 
rirtvam avahann api raghava. 


bahye sarvatra ka 
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turbed by the events of the: world.: The freed souls work 
for the guidance of men who follow the standards set by 
the thoughtful. They live in the world but as strangers. They 
endure all hardships in the flesh: and yet they live not after 
the flesh. Their existence is on earth but their citizenship 
is in heaven. ''As the unlearned act from attachment to their 
work, so should the learned also act but without any attach- 
ment, with the desire to maintain the world-order."3 

While the Buddhist ideal exalts a life of contemplation, 
the Gita attracts,all those souls who have a relish for action 
and adventure. Action is for self-fulfilment. We must find 
out the truth of our own highest and innermost existence 
and live it and not follow any outer standard. Our svadharma, 
outward life, and svabhava, inner being, must answer to each 
other. Only then will action be free, easy and spontaneous. 
We can live in God’s world as God intends us to live only 
by keeping alive the precious unearthly flame of uniqueness. 
By Placing ourselves in the hands of the Divine, by making 
ourselves perfect instruments for His use do we attain the 
highest spiritual wisdom. : 

Karmayoga is an alternative method of approach to the 
goal of life according to the Gita and culminates in wisdom.4 
In this sense, Sarnkara is correct in holding that karma and 
bhakti are means to spiritual freedom. But spiritual freedom 
1S not inconsistent with activity. Duty as such drops away 
but not all activity. The activity of the liberated is free and 


. ! "Infinite indeed is my wealth of which notbing is mine. If MithilA 
I5 burnt, nothing that is mine is burnt." AE 
anantam bata me villam yasya me nasti kificana 
mithilayam iplayar kiñcit pradahyate. 
wlayam pradiptayam na me Mi Sānikparva, VII, 1. 
_S. says that the saints, the great ones, live in peace. Like the 
Pring season, they confer good on the world. Themselves having 
Tossed the mighty ocean of sarhsāra, they enable others to cross 
© same, with no apparent motive in doing so. 1 
Santa mahanto nivasanti santah vasantaval lokahitam carantah 
ürnàh svayam bhimabhavarnavam jandn ahetunannyanapi tāra- 


yantah. as 

> Cp. Bhagavata: The good people suffer tor the sorrows of the 

ould: prayato lokatāpena tapyante sádhavo janāh. They consume 
hemselves in order that they may light the world. 

? III, 25. 4 IV, 33. 
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spontaneous and not obligatory. They act for the sake q 
the welfare of the world even though they have attaing 
wisdom. Work is not practised as a sadhana but becoms 
a laksana. Even when we accept the samnyasa āśrama, th 
duties of the other āśramas are abandoned but not those) 
the sarhnyasa. The common virtues (sadháranadharma) obl 
gatory on all, such as the practice of kindness, are adoptel 
So work and liberation are not inconsistent with each other! 
Thé Gita takes up the various creeds and codes that wet 
already competing with each other and transforms them int 
aspects of a more inward religion, free, subtle, and profound 
If popular deities are worshipped, it must be understood th 
they are only varied manifestations of the One Suprem. 
If sacrifices are to be offered, they must be of the spirit a 
not of material objects. A life of self-control or disinterest 
action is a sacrifice. The Veda is of use but it is like a tal 
when compared to the widely spreading flood of the teachit 
of the Gita. The Gita teaches the doctrine of the Brahms 


eo j : injuncti 
2 cries about the relation of karma and jñäna. (1) The injunc 


to destroy desires through 
the way for meditation la-a? 
performance of on leadi 


ledge. ( nded sili 
men 5) All karma is intended | | 
B apa prepare them for self-knowledge. (6) That self kn0¥y 


i garded as a Purificatory aid to the agent, S | 
CREE NO ue eres activities prescribed in the karmaldil. 
Mandana Hes aa ate opposed to each other. sina ted 
and 5. The perf 1S Inclined to accept the views indicat ob 
contemplation 40 mance of rites is a valuable accessory ty 
arising from du n the content of verbal knowledge (sabe j 
inging about dA texts (mahávakyas) of the Upana 
self-luminous light of Se atitestation (abhivyakti) of the etez 
of self exclusively through- While the sarhnyasins reach thdl 
ormance of scriptura] TE ^i 
goal through the perto 
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Atman which the followers of the Upanisadsseekand proclaim. 
The yoga of concentration is useful but the Supreme is the 
Lord of yoga. The dualism of the Samkhya is taken over 
into non-dualism, for purusa and prakrti are the two natures 
of the Supreme Lord, Purusottama. He alone dispenses grace. 
He is the true object of devotion. For Him must all work 
be done. Saving wisdom is of Him. The traditional rules of 
dharma are to be followed because He established them and 
He upholds the moral order. The rules are not ends.in them- 
selves. for union with the Supreme is the final goal. The 
teacher of the Gz/a reconciles the different systems in vogue 
and gives us a comprehensive eirenicon which is not local 
and temporary but is for all time and all men. He does not 
emphasize external forms or dogmatic notions but insists 
on first principles and great facts of human nature and being. 


13. The Goal: 

The Gita insists on the unity of the life of spirit which 
cannot be resolved into philosophic wisdom, devoted love 
or strenuous action. Work, knowledge and devotion are 
complementary both when we seek the goal and after we 
attain it. We do not proceed on the same lines but that 
which we seek is the same. We may climb the mountain 
by different paths but the view from the summit is identical 
for all. Wisdom is personified as a being whose body is know- 
ledge and whose heart is love. Yoga, which has for its phases, 

owledge and meditation, love and service is the ancient 
road that leads from darkness to light, from death to 
immortality. 

The goal of transcendence is represented as the ascent 
to the world of the Creator (brahmaloka), or the attain- 
ment of the status of the Impersonal Supreme (brahmabhava 
or bràhmisthiti). One side of it is isolation from the world 

kaivalya). The Git mentions all these views. Many passages 


Ihe end of perfection is called the highest (III, r9), eman- 
Cipation (IIT, 31 IV, 15), the eternal state (XVIII, 56), the path 
from which there is no return (V, 17), perfection (XII, ro), the 
highest rest (IV, 39), the entering into God (IV, 9, ro and 24), 
Contact with God (VI, 28), rest in Brahman (II, 72), transformation 


H . V 
Into Divine existence (XIV, 26), transmutation into Godhead (V, 24). 
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suggest that, in the state of release, duality disappears ani 
the released soul becomes one with the Eternal Self, It is; 
condition beyond all modes and qualities, impassive, fre 
and at peace. If we have a body clinging to us, nature wil 
go on acting till the body is shaken off as a discarded shel | 
The jivanmukta or the freed soul possessing the body reack 
to the events of the outer world without getting entangled 
in them. On this view, spirit and body are an unreconcild 
duality and we cannot think of any action of the release: 
soul. 

The main emphasis of the Gita is not on such a view. Fa 
it, the state of spiritual freedom consists in the transform: 
tion of our whole nature into the immortal law and powe 
of the Divine. Equivalence with God (sddharmya) and m 
identity (sdyijya) is emphasized. The freed soul is inspire! 
by Divine knowledge and moved by the Divine will Ht 
acquires the mode of being (bhava) of God. His purified natut 
Is assimilated into the Divine substance. Any one who attait 
this transcendent condition is a yogin, a siddhapurusa, i 
realized soul, a jitatman, a yuktacelas, a disciplined and hat 
monized being for whom the Eternal is ever present. Hu 
released from divided loyalties and actions. His body, mi. 
andspirit, theconscious, the pre-conscious, and theunconscio 
fo use Freud’s words, work flawlessly together and at? 
a rhythm expressed in the ecstasy of joy, the illuminati? | 
of knowledge and the intensity of energy. Liberation i$ 0. 
the peton of the immortal spirit from the mortal hum 
E s ut is the transfiguration of the whole man. It is attail® 

iot hy destro but by transfiguring the tension of hut A 

ite. His whole nature is subdued to the unive Me 
Hie meee to splendour and irradiated by the spiritual pA 
Pus d i € and mind are not dissolved but are rend 
Mons 1 become the means and mouldiof the Divine m 
to its ies his own masterpiece, His personality 15 Fret | 
b CSS, its maxim expression, pure n4 fiy 
holding t and unburdened, his activities are 10% y 
iberated souls tond e World| cikirsur lokasarhgraham 

redempti axe upon themselves the burden ' 
puon of the whole world. The end of the dynam 


t III!2s. 
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the spirit and its ever new contradictions can only be the 
end of the world. The dialectic development cannot stop 
until the whole world is liberated from ignorance and evil. 
According to the Samkhya system, even those persons who 
are qualified for the highest wisdom and liberation on account 
of their solicitousness for the good of others do not give 
up the world. Merging themselves in the body of prakrti 
and using its gifts, these prakrtilina selves serve the interests 
of the world. The world is to move forward to its ideal and 
those who are lost in ignorance and bewilderment are to be 
redeemed by the effort and example, the illumination and 
strength of the freed.t These elect are the natural leaders 
of mankind. Anchored in the timeless foundation of our 
spiritual existence, the freed soul, the eternal individual works 
for the jivaloka ;2 while possessing individuality of body, life 
and mind he yet retains the universality of spirit. Whatever 
action he does, his constant communion with the Supreme 
is undisturbed.3 As to what happens if and when the cosmic 
process reaches its fulfilment, when universal redemption 
takes place, it is difficult for us to say. The Supreme, which 
is infinite possibility, may take another possibility for 
expression. 

The Gita admits that the Real is the absolute Brahman, 
but from the cosmic point of view, it is the Supreme Igvara. 
The latter is the only way in which man’s thought, limited 
as it is, can envisage the highest reality. Though the relation 
between the two is inconceivable by us from the logical 
standpoint, it is got over when we have the direct appre- 
hension of Reality. In the same way, the two views of the 
ultimate state of freedom are the intuitional and the intel- 
lectual representations of the one condition. The freed spirits 
have no need for individuality but still assume it by self- 
limitation. Both views agree that so long as the freed spirits 
continue to live in the world, they are committed to some 
action or other. They work in a freedom of the spirit and 
with an inner joy and peace which does not depend on 
externals for its source or comia vod oT ot 

The Gita represents brah a Or orc 
as itself the Etemal, but as the farthest limit of manifes- 

1 IV, 34. a XV, 7. 3 VI, 31. 
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tation. Ananda is the limit of our development and we gy 


of all the results of good 
* pañcakośavilak 





CHAPTER I 


The Hesitation and Despondency of Arjuna 


The Question 


dhrtarastra uvaca 


I. dharmaksetre kuruksetre 
samaveta yuyutsavah 
mamakah pandavas cai 'va 
kim akurvata samjaya : 


Dhriarastra said: 


(1) In the field of righteousness, the field of the Kurus, 
when my people and the sons of Pandu had gathered together, 
eager for battle, what did they do, O Samjaya? 


dharmaksetre: in the field of righteousness. The quality of 
deciding what is right or dharma is special to man. Hunger, sleep, . 
fear and sex are common to men and animals. What distinguishes 
men from animals is the knowledge of right and wrong.: 


The world is dharmaksetra, the battleground for a moral 
Struggle. The decisive issue lies in the hearts of men where the 
-battles are fought daily and hourly. The ascent from earth to 
heaven, from suffering to spirit, is through the path of dharma. 
Even in our corporeal existence, through the practice of dharma, 
We can reach up to safety where every difficulty culminates in 
Joy The world is dharmaksetra, the nursery of saints where 
Sacred flame of spirit is never permitted to go out. It is said to 
be karmabhümi where we work out our karma and fulfil the 
Purpose of soul-making. : 

The aim of the Gita is not so much to tea 
enforce practice, dharma. We cannot separ: 
not separable in life. The duties of civic and 
religion with its tasks and opportunities. Dharma is 
* Gharanidrabhayamaithunam ca si e 
dharmo hi tesam adhiko 1 ] aou 
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worldly prosperity and spiritual freedom.: The Gitg does, not 
teach a mysticism that concerns itself with man’s inner being 
alone. Instead of rejecting the duties and relationships of life 
as an illusion, it accepts them as opportunities for the realization 
of spiritual freedom. Life is offered to us that we may transfigure 
it completely. 

The battlefield is called dharmaksetra or the field of righteous. | 
ness for the Lord who is the protector of dharma is actively 
present in it, 

kuruksetre: in the field of the Kurus. Kuruksetra is the land 
of the Kurus, a leading clan of the period.? ' 

The words, "dharmaksetre kuruksetre," suggest the law of life 
by death. God, the terrible, is a side of the vision that Arjum | 
sees on the field of battle. Life is a battle, a warfare against the 
spirit of evil. Creative Process is one of perpetual tension between | 
two incompatibles, each Standing against the other. By the! 
mutual conflict, the development is advanced and the cosmi 
Purpose furthered. In.this world are elements of imperfection 
evil and irrationality, and through action, dharma, we have t 
change the world and convert the elements, which are no 
Opaque to reason, transparent to thought. War is a retributory | 
a Praninam saksad abhy B. | 
meian e vast field near Hastinapura in the neighbourhoo 
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judgment as well as an act of discipline. Kuruksetra is also called 
tapahksetra, the field of penance, of discipline. War is at once 
punishment and cleansing for mankind. God is judge as well as 
redeemer. He destroys and creates. He is Siva and Visnu. 

mamakah: my people. This sense of mineness is the result of 
aharhkara which is the source of evil. Mamakara or selfishness 
on the part of the Kauravas which leads to the love of power 
and domination is brought out. 

Samyaya. 

Samjaya is the charioteer of the blind king, Dhrtarastra, who 
reports to him the events of the war. 


Ne ee ee 























The Two Armies 
sanyaya uvaca 
2. drslvà tu pandavanikam 
uyudham duryodhanas tada 
acaryam upasamgamya 
raja vacanam abravit 
Sarijaya said: 
(2) Then, Duryodhana the prince, having seen the army 


of the Pandavas drawn up in battle order, approached his 
teacher and spoke this word: 


acarya: teacher, one who knows the meaning of the scriptures, 
teaches it to others and practises the teaching himself: 
Drona, the acarya, taught the art of war to the princes on — 

both sides, 
3. pasyat 'tàm panduputranam 

acarya mahatim camum. 

vyudham drupadaputrena — 
tava Sisyena dhimata — 
(3) Behold, O Teacher, this mi hty 
andu organized by thy wise pup 
* See Manu, II, 19 and 20. 
* mameti kayantiti mamak Uh, at 
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4. atra Sura mahesvasa 
bhimarjunasama yudhi 
yuyuadhano viratas ca 
drupada$ ca maharathah 


(4) Here are heroes, great bowmen equal in battle to Bhim 
and Arjuna—Yuyudhana, Virata and Drupada, a miglij 
warrior.! 


5. dhrstaketus cekitanah 
kastrajas ca viryavan 
purujit Runtibhojas ca 
Saibyas ca narapunigavah 
(5) Dhrstaketu, Cekitana and the valiant King of Kas, al. 
Purujit, Kuntibhoja and Saibya the foremost of men. 


6. yudhamanyus ca vikránta 

ultamaujas ca viryavan 

saubhadro draupadeyas ca 
Sarva eva maharathah 


(6) Yudhamanyu, the strong and Uttamauja, the brat 


and also the son of Subhadra and sons of Draupadi, allt 
them great warriors. | 


Saubhadrah is Abhimanyu, the son of Arjuna and Subhadie 


7. asmakam tu visista ye 
tan nibodha dvijottama 
nàyakà mama saiwyasya 
Sampnartham tan bravīmi te E 
(7) Know also, O Best of the twiceborn, the leaders of y 


mind 


1 Bhima is Yudhis 
Dhrstadyumna holds that office 
Arjuna is the friend of Krsna ; 





Kuntibhoja is taken as 


J 0) 
aibya is a king of t $5: 


he Sibi tribe, 
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army, those who are most distinguished among us. I will 
name them now for thy information. 


dvijoliama: O best of the twiceborn. A dvija is one who is 
invested with the sacred thread, literally, one who is twice-born. 
Initiation into the life of spirit is the aim of education. We are 
born into the world of nature; our second birth is into the world 
of spirit; tad dvitiyam janma, mata savitri, pila tu acaryah: The 
individual born a child of nature grows up into his spiritual 
manhood and becomes a child of light. 


8. bhavan bhismas ca karnas ca 
krpas ca samitimjayah 
asvatthama vikarnas ca 
saumadattis tathai 'va ca 


(8) Thyself and Bhisma and Karna and Krpa, ever vic- 
torious in battle; Asvatthàman, Vikarna, and also the son 
of Somadatta.: 


9. anye ca bahavah Sura 
madarthe tyakiajwitah 
nanasastrapraharanah 
sarve yuddhavisaradah 


(9) And many other heroes who have risked their lives for 
my sake. They are armed with many kinds of weapons and 
are all well skilled in war. 


IO. aparyáptam tad asmakam 
balam bhismabhiraksitam 
paryaptam to idam elesam 
balam bhimabhiraksitam 
(ro) Unlimited is this army of ours which is guarded by 
hisma, while that army of theirs which is guarded by 
Bhima is limited, 
aparyaptam: insufficient. Sridhara. 


^ Bhisma is the old sage-warrior who brought up Dhrtarástra 
and Pandu. 
Karna is half-brother to Arjuna. 
Krpa is the brother-in-law of Drona. 
Asvatthaman is the son of Drona. 
tkarna is the third of the hundred sons of Dhrtarástra. 
Somadatti is the son of Somadatta, the King of the Bahikas. 
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II. ayanesu ca sarvegu 
yathabhagam avasthitàh 
bhismam eva 'bhiraksantu 
bhavantah sarva eva hi 


(rr) Therefore do ye all support Bhisma, standing firmi 
all the fronts, in your respective ranks. 


The Sounding of the Conchshells 


12. lasya samjanayan harsam 
kuruvrddhah pitamahah 
simhanddam vinadyo 'ccaih 

Sankham dadhmau pratapavan 


(12) In order to cheer him up, the aged kuru, his valid 


grandsire, roared aloud like a lion and blew his conch. 


With him and others, loyalty to duty counted far more tl! 
individual conviction. Social order generally depends on obedien | 
to authority. Did not Socrates tell Crito that he would not bred 
the Laws of Athens which brought him up, guarded and watch 


over him? 


Roared aloud like a lion: Bhisma declared emphatically P 
confidence. 


13. tatah Sankhas ca bheryas ca 
panavanakagomukhah 
sahasat ‘va 'bhyahanyanta 
sa Sabdas tumulo 'bhavat 


(13) Then conches and kettledrums, tabors and drums g 
horns suddenly were struck and the noise was tumultuot 








14. tatah $vetair hayair yukte 
mahati syandane sthitau 
madhavah pandavas cat 'va 
divyau Sankhau pradadhmatuh 


(14) When stationed in their great chariot, yoked t 
horses, Krsna and Arjuna blew their celestial conches 






























I The Hesitation and Despondency of Arjuna 85 


Throughout the Hindu and the Buddhist literatures, the chariot 
stands for the psychophysical vehicle. The steeds are the senses, 
the reins their controls, but the charioteer, the guide is the spirit 
or real self, àtman. Kysna, the charioteer, is the Spirit in us. 


IS. pancajanyam hrstkeso 
devadatiam dhanamjayah 
paundram dadhmau mahasankham 
bhimakarma vrkodarah 


(15) Krsna blew his Paficajanya and Arjuna his Devadatta 
and Bhima of terrific deeds blew his mighty conch, Paundra. : 
These indicate readiness for battle. 


I6. anantavijayam raja 
kuntiputro yudhisthirah 
nakulah sahadevas ca 
sughosamanipuspakau v 
(16) Prince Yudhisthira, the son of Kunti, blew his Ananta- — 
vijaya and Nakula and Sahadeva blew their Sughosa and 
Manipuspaka 


17. kasyas ca paramesvasah 
Sikhandi ca maharathah 

dhrstadyumno viratas ca 

satyaki$ cà *parajitah 
(17) And the king of Kasi, the Chief of archers, Sikhandin, 
the great warrior, Dhrstadyumna and Virafa and the - 
Invincible Satyaki. 


18. drupado draupadeyas ca 
sarvasah prihivipate 
saubhadras ca mahabahuh xm 
sankhan dadhmuh prihak-prthak — 


ent Katha Up., III, 3. See also Plato, Laws, 898 C; 
> Yudhisthira is the eldest of the five sons 


Nakula is the fourth of the Pandu pt 
youngest of them. i Et 
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(18) Drupada and the sons of Draupadi, O Lord of earth 
and the strong-armed.son of Subhadra, on all sides bley 
their respective conches. 


IQ. sa ghoso dhartarastranam 
hydayani vyadarayat 
nabhas ca prihivim cai ’va 
tumulo vyanunadayan 


(19) The tumultuous uproar resounding through earth au 
sky rent the hearts of Dhrtarastra’s sons. 


Arjuna Surveys the Two Armies 


20. atha vyavasthitan drstva 
dhartarastran kapidhvajah 

pravrite Sastrasampate 
dhanur udyamya pandavah 


(20) Then Arjuna, whose banner bore the crest of Hanumi 
looked at the sons of Dhrtarastra drawn up in battle ordet 
ma as the flight of missiles (almost) started, he took up tË 

Pravrite Sastrasampate: as the flight of missiles started. T 
crisis throws Arjuna into great anguish. The opposing hosts at 
drawn up in battle array, the conches are blown, the thrill% 
anticipated battle is on them all, when, suddenly in a momell 


of self-analysis, Arjuna realizes that the struggle means that tht 
whole scheme of life, the great ideals of race and family, of lati 
and order, of 3 : 


h patriotism and reverence for the teacher, which i 
ad loyally carried out till then, will have to be abandoned. _ | 
ii 








2I. hystkesam ladà vakyam 
idam aha mahipate 
Senayor ubhayor madhye 
ratham sthapaya me ’cyuta E, 
(21) And, O Lord of earth, he spoke this word to Hrs 


(Krsna): Draw i xi. 
the two armies. up my chariot, Ò Acyuta (Krsna), 1 
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Acyuta: immovable is another name for Krsnat 


22. yàvad etàn mirikse "ham 
yoddhukaman avasthitan 
kair maya saha yoddhavyam 
asmin ranasamudyame 


(22) So that I may observe these men standing, eager for 
battle, with whom I have to contend in this strife of war. 


23. yotsyamanan avekse ‘ham 
ya ete 'tra samagatah 
dhartarastrasya durbuddher 
yuddhe priyacilarsavah 


(23) I wish to look at those who are assembled here, ready 
to fight and eager to achieve in battle what is dear to the 
evil-minded son of Dhrtarastra. 


All the preparations for war are ready. That very morning, 
Yudhisthira looks at the impenetrable formation organized by 
Bhisma. Trembling with fear, he tells Arjuna, “How can victory 
be ours in the face of such an army?” Arjuna encourages his 
brother by quoting an ancient verse, “they, that are desirous of 
victory, conquer not so much by might and prowess as by truth, 
compassion, piety and virtue. Victory is certain to be where 
Krsna is. . . . Victory is one of his attributes, so also is humility. 13 
Krsna advises Arjuna to purify himself and pray to Durga for 
success. Arjuna descends from his chariot and chants a hymn in 
praise of the Goddess. Pleased with his devotion, She blesses 


' Other names used for Krsna are Madhusüdana (slayer of the 
demon Madhu), Arisüdana (slayer of enemies), Govinda (b 
Or giver of enlightenment), Vasudeva (son of Vasudeva), Yadava 
(descendant of Yadu), Kesava (having fine hair), Madhava (the 
ae of Laksmi), Hrstkeéa (lord of the senses, brika. 1a), 
anardana (the liberator of men). 
Other nanes mae pave E ) e Bharata (descended of Bharata), 


Dhanathjaya (winner of wealth) Gudakesa (having the hair in a 


ball), Partha (son of à), Pararhtapa (oppressor of the enemy). 
i Yeu eU gan pers yoddhum ahave. M.B., 
Bhismaparva, 21, 31. E : 
3 yudhyadhvam anahamkarah yato dharmas tato jayah . . . yatak 
rsņas tato jayah. ibid., 21, 11-12. 
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Arjuna: “O Son of Pandu, you will vanquish your enemy in m 
time. You have Narayana Himself to help you." And yet, as; 
man of action, Arjuna did not think out the implications of hi 
enterprise. The presence of his teacher, the consciousness of th 
Divine, helps him to realize that the enemies he has to fight at 
dear and sacred to him. He has to cut social ties for the protectin 
of justice and the suppression of lawless violence. j 

The establishment of the kingdom of God on earth is ac% 


operative enterprise between God and man. Man is a co-shatd 
in the work of creation. 


24. evam ukto hrsikeso 
&gudakesena bharata 
senayor ubhayor madhye 
sthapayitua rathottamam 


(24) Thus addressed by GudakeSa (Arjuna), Hrsikeé 


(Krsna) drew up that best of chariots, O Bharata (Dhrtt 
rastra), between the two armies. | 


25. bhismadronapramukhatah 
Sarvesam ca mahiksitam 
uvaca partha pasyai "tàn 
samavelan kurün iti 


(25) In front of Bhi 


5 sma, Drona and all the chiefs he said 


ehold, O Partha (Arjuna), these Kurus assembled (here). 


26. latrà "basyat sthitan parthah | 
. putrn atha pitamahan | 
acaryan matulan bhrātřn 

putran pautran sakhims tatha 


(26) There saw Arjuna standing fathers and grandfathe® 
teachers, uncles, brothers, 


2 sons and grandsons as 
companions, BT 






27. Svasuran suhrda£ cai 'va 
_Senayor ubhayor api 
lan samiksya sa kaunteyah 
sarvan bandhün avasthitan 
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(27) And also fathers-in-law and friends in both the armies. 
When the son of Kunti (Arjuna) saw all these kinsmen thus 
standing arrayed. 


svajanam: his own people, kinsmen. It is not so much slaughter 
but slaughter of one's own people that causes distress and anxiety 
to Arjuna. See also I, 3r, 37, and 45. We are generally inclined 
to take a mechanical view of wars and get lost in statistics. But, 
with a little imagination, we can realize how our enemies are 
human beings, "fathers and grandfathers” with their own indi- 
vidual lives, with their longings and aspirations. Later on, Arjuna 
asks whether victory is worth much after we make the place a 
desert waste. See I, 36. l 


28. krpayā parayā ‘visto 
viştdann idam abravit 
drstue "mami svajanar krsna 
yuyutsum samupasthitam 
(28) He was overcome with great compassion and uttered 
this in sadness; 


The Distress of Arjuna 


When 1 see my own people arrayed and eager for fight 
Krsna, 


29. sidanti mama gatrant 
mukham ca parisusyat 
vepathus ca Sartre me 
romaharsas ca jayate 
(29) My limbs quail, my mouth goes dry, my body shakes 
and my hair stands on end. 


30. gandivam sramsate hastat 
tvak cai 'va paridahyate 
na ca Saknomy avasthatum 
bhramati 'va ca me manah 3 
(30) (The bow) Gandiva slips from my hand and my skin 


mind is reeling. 


too is burning all over. I am not able to stand steady. My 


3 
~ 
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Arjuna’s words make us think of the loneliness of man oppress 
by doubt, dread of waste and emptiness, from whose being th 
riches of heaven and earth and the comfort of human affecti 
are slipping away. This intolerable sadness is generally th 
experience of all those who aspire for the vision of Reality. 


31. nimittani ca pasyami 
viparitant keśava 
na ca Sreyo 'nupasyami 
hatvà svajanam ahave 
(31) And I see evil omens, O Kegava (Krsna), nor do! 
foresee any good by slaying my own people in the fight. 


Arjuna's attention to omens indicates his mental weakness a 
instability. 


32. na kankse vijayam krsna 
na ca rajyam sukhani ca 
kim no rajyena govinda 
kim bhogair jvvitena va | 
(32) I do not long for victory, O Krsna, nor kingdom t 


pleasures. Of what use is kingdom to us, O Krsna," 
enjoyment or even life? 5 


In moments of great sorrow we are tempted to adopt » 


method of renunciation. | 


This verse indicates Arjuna's inclination for renunciation” 
the world: sayimyasasadhanasücanam. Madhusüdana. 


33. yesàm arthe kanksitam no 
rajyam bhogah sukhani ca 
la ime "vasthità yuddhe 
pranams tyaktva dhanani ca 
(33) Those for whose sake we desire kingdom, enjo 


and pleasures, they stand here in battle, renouncing 
lives and riches. 5 









34. acaryah pitarah putras 
tathat ’va ca pitamahah 
matulah svasurah pautrah 
Syalah sambandhinas tatha 
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(34) Teachers, fathers, sons and also grandíathers; uncles 
and fathers-in-law, grandsons and brothers-in-law and 
(other) kinsmen. 


35. elàn na hantum icchams 
ghnato ’pi madhusudana 
api trailokyarajyasya 
hetoh kim nu mahikrte 
(35) These I would not consent to kill, though they kill me, 
O Madhusüdana (Krsna), even for the kingdom of the three 
worlds; how much less for the sake of the earth? 


The three worlds refer to the Vedic idea of earth, heaven and 
atmosphere (antariksa). 


36. nihatya dhartarastran nah 
ka pritih syaj janardana 
papam eva 'Srayed asman 
hatvai 'tàn atatayimah 
(36) What pleasure can be ours, O Krsna, after we have 
slain the sons of Dhrtarastra? Only sin will accrue to us if 
we kill these malignants. 


How shall we benefit by this bloody sacrifice? What is that 
goal we expect to reach over the dead bodies of all that we hold 
ear? 
. Arjuna is being guided by social conventions and customary 
Morality and not by his individual perception of the truth. He 
has to slay the symbols of this external morality and develop 
Inward strength. His former teachers who gave him guidance in 
life have to be slain before he can develop the wisdom of the 
Soul. Arjuna is still talking in terms of enlightened selfishness. " 
Even though the enemies are the aggressors, we should not kill 
them, na pape pratipapah syat. Do not commit a sin in retaliation 
for another sin. “Conquer the anger of others by non-anger; 
Conquer evil doers by saintliness; conquer the miser by gifts; 
Conquer falsehood by truth.” 
' akrodhena jayet krodham, asüdhum sadhund jayet 
iayet kadaryam danena, jayet satyena canylam. 
T M.B., Udyogaparva, 38, 73, 74- 
See Dhammapada, 223. 
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37. tasman na 'rhà vayart hantum 
dhartarastran svabandhavan 
svajanam hi katham hatva 
sukhinah syama madhava 


(37) So it is not right that we slay our kinsmen, the sons 
Dhrtarastra. Indeed, how can we be happy, O Madhav 
(Krsna), if we kill our own people? 


38. yady apy ete na pasyants 
lobhopahatacetasah 
kulaksayakrtam dosam 
mitradrohe ca patakam 


(38) Even if these whose minds are overpowered by gt 
see no wrong in the destruction of the family and no crit | 
in treachery to friends; 


39. katham na jñeyam asmābhih 
` papad asman nivartitum 
kulaksayakriam dosam 

prapasyadbhir janārdana 


(39) Why should we not have the wisdom to turn away fe 
this sin, O Janardana (Krsna), we who see the wrong in». 
destruction of the family? K | 


They are stricken blind by greed and have no understand 
but we are able to see the wrong. Even if we assume that 
are guilty of selfish passion and greed, it is a wrong to slay the 

| and it isa greater wrong because they who are blinded by ps | 
are unconscious of the guilt they are committing, but of T 
are open and we see that it is a sin to slay. | 
| 
















40. kulaksaye pranasyanti 
kuladharmah sanatanah 
dharme naste kulam krisnam 
adharmo 'bhibhavaty uta a 


(40) In the ruin of a family, i i desti? 
y, its ancient laws are “any 
and when the laws perish, the whole family yields to lav 
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Wars tend to tear us away from our natural home surroundings 
and uproot us from social traditions which are the distillation 
of the mature will and experience of the people. 


41. adharmabhibhavat krsna 
pradusyanti kulastriyah 
strisu dustasu vàrsneya 
jayate varnasamkarah 


(4x) And when lawlessness prevails, O Varsneya (Krsna), 
the women of the family become corrupted and when women 
are corrupted, confusion of castes arises. 


Varna is usually translated by caste, though the present system 
of caste in no way corresponds to the Gita ideal. 


42. samkaro narakayat ‘va 
kulaghnanam kulasya ca 
patants pitaro hy esam 
luptapindodakakriyah 


(42) And to hell does this confusion bring the family itself 
as well as those who have destroyed it. For the spirits of 
their ancestors fall, deprived of their offerings of rice and 
water. 


It refers to the belief that the deceased ancestors require these 
offerings for their welfare. 


43. dosair etath kulaghnanam 

varnasamkarakarakath 

utsadyante jatidharmah _ 
Ruladharmas ca $asvatàh 


(43) By the misdeeds of those who destroy à family and 
create confusion of varnas, the immemorial laws of the caste 


and the family are destroyed. 
When we shatter the ideals enshrined in immemorial Rae 


when we disturb the social equilibrium, we only bring chaos into 
the world. 
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44. utsannakuladharmanam 
manusyanam janardana 
narake niyatam vaso 
bhavati 'ty anususruma 


(44) And we have heard it said, O Janardana (Krsna), thi 
the men of the families whose laws are destroyed needs mw 
live in hell. | 


45. aho bata mahat papam 
kartun vyavasita vayam 
yad rājyasukhalobhena 
hantum svajanam udyatah 


(45) Alas, what a great sin have we resolved to commit 
striving to slay our own people through our greed for th 
pleasures of the kingdom! 


46. yadi mam apratikaram 
asastram sastrapànayah 
dhàrtarastrà rane hanyus 
tan me ksemataram bhavet | 
(46) Far better would it be for me if the sons of Dhrtarāșt 
with weapons in hand, should slay me in the battle, while 
remain unresisting and unarmed. | 
Arjuna’s words are uttered in agony and love, He has Ë 
ntiers of two worlds. He is struggling to get E 
as struggled from the beginning, and yy 


to ™ 
end of life, with its incidents of M 


à o 
or the sake of an ideal, for justice 20° 







ai 
ny and face pain and death. 0M 


e, Arjuna loses heart and all world 
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not for their own sake but for the sake of the Self. Arjuna has still 
to listen to the voice of the teacher who declares that he should 
lead a life in which his acts will not have their root in desire, that 
there is such a thing as niskama karma—desireless action. 


47. evam uktvà 'rjunah samkhye 
rathopastha upavisat 
visrjya sasaram capam 
Sokasamvignamanasah 


(47) Having spoken thus on the (field of) battle, Arjuna 
sank down on the seat of his chariot, casting away his bow 
and arrow, his spirit overwhelmed by sorrow. 


The distress of Arjuna is a dramatization of a perpetually 
recurring predicament. Man, on the threshold of higher life, feels 
disappointed with the glamour of the world and yet illusions cling 
to him and he cherishes them. He forgets his divine ancestry 
and becomes attached to his personality and is agitated by the 
conflicting forces of the world. Before he wakes up to the world 
of spirit and accepts the obligations imposed by it, he has to 
fight the enemies of selfishness and stupidity, and overcome the 
dark ignorance of his self-centred ego. Man cut off from spiritual 
nature has to be restored to it. It is the evolution of the human 
soul that is portrayed here. There are no limits of time and space 
to it. The fight takes place every moment in the soul of man. 


ity Srimad bhagavadgitasipanisatsu brahmavidyayam — 
yogasastre srikrsnarjunasamvade arjunavisadayogo nama 
prathamo ’dhyayah 


In the Upanisad of the Bhagavadgita, the science of the 

Absolute, the scripture of Yoga and the dialogue. between 

rikrsna and Arjuna, this is the first chapter entitled The 
Depression of Arjuna. 


brahmavidya: the science of the Absolute. What is reality? Is 
his perpetual procession of events all or is there anything else 
which is not superseded? What is it that is capable of this mani; 


* This is the usual colophon which is not a part of the text. There 
are slight variations in the titles of the chapters in the different 
Versions, but they are not worth recording. 


adn. 









" 


` lower self. The inne 
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fold manifestation? What compels or impels this exuberant ph 
of infinite possibilities? Have they any aim, any meaning? ji 
help us to understand the nature of reality is the purposed. 
brahmavidya. Logical investigation is an aid to the attainmg 
of spiritual wisdom. S., in his Aparoksánubhüti, observes tli 
without inquiry, wisdom cannot be attained by any other meat 
even as things of the world cannot be seen without light.: 


yoga-śāstra: the scripture of yoga. There are many who regal 
philosophy as irrelevant to life. It is said that philosophy del 
with the changeless universe of reality and life with the transito 
world of process. This view received plausibility from the fa 
that, in the West, philosophic speculation originated in the di 
states of ancient Greece, where there were two classes of a wealll 
and leisured aristocracy indulging in the luxury of philosopl 
speculation and a large slave population devoid of the purs 
of the fine and practical arts. Marx’s criticism, that philosoph 
interpret the world while the real task is to change it, de 
not apply to the author of the Gita, who gives us not only! 
philosophical interpretation, brahmavidya, but also a practié 
programme, yogasastra. Our world is not a spectacle to conte, 
Plate; it is a field of battle. Only tor the Gita improvement! 
the individual Nature is the way to social betterment. A 
krsnarjunasamvada: the dialogue between Krsna and Ad 
The author of the Gita gives dramatic expression to the fe. 
presence of God in man. | 
en Arjuna is tempted to abstain from his proper duty, 
Logos in him, his own authentic inspiration, reveals the ordall 
Path, when he is able to set aside the subtle whisperings © 
of the whole un; Tmost core of his soul is also the divin ‘i 
Col mel a BRE Arjuna's deepest self is Krsna? do t 
Je END Ac party as intermediary no more han at Hf 
wena 1S so cluse to God as oneself and to ge "m 
quire only an ardent heart. a pure intention. Arjuna $ ef 
naked and alone without intermediari is God. TI 
ediaries opposite his t 

* notpadyate vina ; 

Vo „ Yalhā padarthab, 

_ è Cp. Tauler: “The Gg; 
ineffable nearness to God 


-...In this deepest, most inn 
secret d epest, 
exists," epth of the Soul, God essentially, really and su 









Jħānam vicárená' nyasadhanaih 
hànam hi prakasena vind kvactt. 


ul in thi itv has a likeD 
s profundity er and 
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is perpetual communion between God and man and the dialogue 
proceeds until complete harmony of purpose is reached. 

This Divine Principle is not at a distance but close to us. God 
is not a detached spectator or a distant judge of the issue but a 
friend, sakha who is with us at all times, viharasayyasanabhojanegu 
(XI, 42). Rg. Veda speaks of two birds, beautiful of wing, friends 
by nature who live together on one tree.: 


visáda: depression. The Chapter ends in dejection and sorrow 
and this is also called Yoga as this darkness of the soul is an 
essential step in the progress to spiritual life. Most of us go through 
life without facing the ultimate questions. It is in rare crises, 
when our ambitions lie in ruins at our feet, when we realize in 
remorse and agony the sad mess we have made of our lives, we 
cry out "Why are we here?" “What does all this mean and 
whither do we go from here?" “My God, my God, why hast 
thou. forsaken me?”. Draupadi cries: “I have no husbands, no 
sons, no kinsmen, no brothers, no father, not even you, O Krsna."* 
Arjuna passes through a great spiritual tension. When he 
detaches himself from his social obligations and asks why he 
should carry out the duty expected of him by society, he gets 
behind his socialized self and has full awareness of himself as an 
individual, alone and isolated. He faces the world as a stranger 
thrown into a threatening chaos. The new freedom creates a deep 
feeling of anxiety, aloneness, doubt and insecurity. If he is to 
function successfully, these feelings must be overcome. 
* Cp. also: ‘‘Thou all-knowing God, Thou art always present near 
us; Thou dost see whatever sins there may be without and within. 
Sarvajiiatvam svayam nityam sannidhau vartase ca nah 
antar bahis ca yat kiñoit papam tal pasyati svayam. 
1 naiva me patayas santi, na puird, na ca bandhavah 
na bhrataro, na ca pita, naiva tam madhusudana. 








CHAPTER II 


Samkhya Theory and Yoga Practice 


Krsna’s rebuke and exhortation to be brave 
samjaya uvaca 

I. tam tatha krpaya ’vistam 

asrupurnakuleksanam 

visidantam idam vakyam 

uvaca madhusüdanah 

Sanjaya said: | 
(x) To him (who was) thus overcome by pity, whose eyt | 
were filled with tears and troubled and (who was) mut 
depressed in mind, Madhusüdana (Krsna) spoke this wort | 
The pity of Arjuna has nothing in common with Divine c% 
passion. It is a form of self-indulgence, a shrinking of the nent. 
trom an act which requires him to hurt his own people. Ant 
recoils from his task in a mood of sentimental self-pity and E 


teacher rebukes him. That the Kauravas were his kinsmen $i 
had known before. | 


Sribhagavan wváca 

2. kutas tua kaśmalam idamı 
visame samupasthitam 
anàryajustam asvargyam 

akirtikaram arjuna 

The Blessed Lord said: 

2) Wiser: has come to thee this stain (this dejection) 
Ad In this hour of crisis? It is unknown to men © PT 
n (ot cherished by the Aryans); it docs not leat 
Sn; (on earth) it causes disgrace, O Arjuna. " 
Se un-Aryan. The Aryans, it is contended by son 
Wo accept a particular type of inward culture an 


practice, which insi E 
straight desing! ists on courage and courtesy, nob D 







i | 
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In his attempt to release Arjuna from his doubts, Krsna refers 
to the doctrine of the indestructibility of the self, appeals to his p 
sense of honour and martial traditions, reveals to him God's. i 


purpose and points out how action is to be undertaken in the 
world. 


3. klaibyam ma sma gamah partha 
nai ‘tat tvayy upapadyate 
ksudram hrdayadaurbalyam 
Lyaktvo ‘tistha paranitapa 


(3) Yield not to this unmanliness, O Partha (Arjuna), for it 
does not become thee. Cast off this petty faintheartedness 
and arise, O Oppressor of the foes (Arjuna). 


Arjuna’s Doubts are Unresolved 


arjuna uvaca 
4. katham bhismam aham samkhye 
dronam ca madhustidana 
tsubhih pratiyotsyami 
pijarhav arisudana 
Arjuna said: 

(4) How shall I strike Bhisma and Drona who are worthy 
of worship, O Madhusiidana (Krsna), with arrows in battle, 
O Slayer of foes (Krsna.)? 


5. gurün ahatvà hi mahanubhavan M 
$reyo bhoktum bhaiksyam api ‘ha loke 
hatvà 'rthakamams tu gurün that ‘va 
bhuñjīya bhogan rudhirapradigahan 
(5) It is better to live in this world by begging th 
ese honoured teachers.: Though they are mindfi 
Sas, they are my teachers and by slaying them 
Would enjoy in this world delights which are 
blood. ; 
| mahanubhavan érutadhyayana-tapa-dcdradi n 
more Eo mahinubhavan ity Mam ir e hi 
1 ^wnaha adityo' gnir và tasyevanubhavah sam 
'@n. Madhusidana, The latter is M lanati 
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rudhirapradigdhan: smeared with blood. If we make realt 
ourselves the victims of every bloodstained page of history, ; 
we hear the woes of women, the cries of children, the tales 
calamity, of oppression and of injustice in its myriad forms m 
one with any human feelings would delight in such bloodstaing 
conquests. | 


6. na cai 'tad vidmah kataran no garīyo 
yad và jayema yadi và no jayeyuh 
yan eva hatvà na jijvoisamas 
te 'vasthitàh pramukhe dhartarastrah 
(6) Nor do we know which for us is better, whether ® 
conquer them or they conquer us. The sons of Dhrtarasa 
whom if we slew we should not care to live, are standi 
before us in battle array. | 


7. karpanyadosopahatasvabhavah r 
prechami tvām dharmasammüdhacetàh 
yac chreyah syan niscitam brüh tan mt 
Sisyas te 'ham sadhi mam tvàm prapanim | 


(7) My very being is stricken with the weakness of E 
mental) pity. With my mind bewildered about my duth i 
ask Thee. Tell me, for certain, which is better. I am © 

pupil; teach me, who am seeking refuge in Thee. 
niscitam: for certain; Arjuna is driven not only by er 
anxiety and doubt but also by an ardent wish for certainty: “| 
re realize one’s unreason is to step towards one’s develop | 
p The consciousness of imperfection indicates tif 
bod I5 alve. So long as it is alive, it can improve even 259) iy. 
OCy can heal, if it is hurt or cut to a point. The human | 
er condition through a crisis of contrition. 







of light. The 
darkness to resist j 
such as the res; 


of wisdom. The struggle with dark? 


continue until the light fills one's whole being. 


II. Samkhya Theory and Yoga Practice IOI 


Weighed down by wretchedness, confused about what is right 
and wrong, Arjuna seeks light and guidance from his teacher, 
the Divine with him, within his self. Man cannot be left to 
his own devices. When one’s world is in ruins, one can only 
turn within and seek illumination as the gift of God’s infinite 
compassion. 

Arjuna does not ask for a metaphysic as he is not a seeker of 
knowledge; as a man of action he asks for the law of action, for 
his dharma, for what he has to do in this difficulty. “Master, what 
wouldst thou have me to do?" 

Like Arjuna, the aspirant must realize his weakness and 
ignorance and yet be anxious to do God’s will and discover what 
it is. 

8. na hi prapasyami mama ‘panudyad 
yac chokam ucchosanam indriyanam 
avapya bhiimav asapatnam rddham 
rájyam suranam api cà 'dhipatyam 
(8) I do not see what will drive away this sorrow which 


dries up my senses even if I should attain rich and unrivalled 
kingdom on earth or even the sovereignty of the gods. 


The conflict in Arjuna must be healed. He must attain to a 
new, integral, comprehensive consciousness. 


samjaya uvaca 
9. evam ukiva hrstkesam 
gudakesah paramtapah 
na yotsya iti govindam 
uktvā tusnim babhuva ha 


Samjaya said: : 
(9) Having thus addressed HrisikeSa (Krsna), the mighty 
Gudakega (Arjuna) said to Govinda (Krsna) “I will not 
fight” and became silent. 
na yotsye: “I will fight.” Arjuna, without waiting for the 
ai Bice eR M to io made up his mind. While 
he asks the teacher to advise him, his mind is not open: The task 
of the teacher becomes more difficult. 





MN LLLA S 





Coe xr. 
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govinda. The omniscience of the teacher is indicated byt 
word. Madhusüdana.: 
tusnim babhuva: became silent. The voice of truth canh 
heard only in silence. | 


IO. am uvaca hrsikesah 
prahasann iva bharata 
senayor ubhayor madhye 
vistdaniam idam vacah 
(10) To him thus depressed in the midst of the two armi 
O Bharata (Dhrtarastra), Hrisikesa (Krsna), smiling &/ 
were, spoke this word. : 
In that moment of depression, the sinking heart of An 
heard the Divine voice of Krsna. The smile indicates that hes 
through Arjuna’s attempt at rationalization or what E 
known as wishful thinking. The attitude of the saviour God 
knows all the sins and sorrows of suffering humanity is 0 
tender pity and wistful understanding. 


The Distinction between Self and Body: We should nol 
for what is Imperishalle 

Sribhagavan uvaca 

II. afocyan anvasocas tvam 
prajnavadams ca bhasase 

gatasiin agatasiims ca 
nā 'nusocanti panditah 
The Blessed Lord said: 


(xr) Thou grievest for those whom thou shouldst not 
for, and yet thou speakest words about wisdom Wise m 
not grieve for the dead or for the living. p 
The Kashmir version has "thou dost not speak as an inte 
man”: “‘prajfiavat na abhibhāsase,”2 


En TOU Aia nii vindatiti vyutpattya sarvavil 







inner soul that grieves and lame: 
Playing is parit merely the phan 
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The teacher explains in brief in verses 11-38 the wisdom of 
the Sarnkhya philosophy. The Sarkhya does not refer to Kapila's 
system but to the teaching of the Upanisads. 


I2. na tu evà 'ham jatu nā 'sam 
na tvar ne 'me janadhipah 
na cai ’va na bhavisyamah 
sarve vayam atah param 
(12) Never was there a time when I was not, nor thou, nor 
these lords of men, nor will there ever be a time hereafter 
when we all shall cease to be. 


$. looks upon this reference to plurality as conventional. He 
argues that the plural number is used with reference to the bodies 
that are different and not with regard to the one Universal Self. 
R. lays stress on the distinction between Krsna, Arjuna, and 
the princes as ultimate and holds that each individual soul is 
imperishable and coeval with the whole universe. » 
The reference here is not to the eternity of the Absolute Spirit 
but to the pre-existence and post-existence of the empirical egos. 
The plurality of egos is a fact of the empirical universe. Each 
individual is an ascent from initial non-existence to full existence 
as a real, from asat to sat. While the Samkhya system postulates 
a plurality of souls, the Gita reconciles this with the unity, the 
one Ksetrajfia in whom we live, move and have our being. 
Brahman is the basis of all things and is not itself a thing. 
Brahman does not exist in time but time is in it. In this sense 
also, the egos have neither beginning nor end. Souls are like 
Brahman, for the cause and the effect are essentially one as the 
sayings, "I am Brahman,” "That art Thou” indicate. Cp. Suso: 
“All creatures have existed eternally in the Divine essence as 
in their exemplar. So far as they conform to the Divine idea, 
a beings were before their creation, one with the essence of 
od." 


The personal Lord, the Divine Creator, is coeval with the 
empirical universe. In a sense He is the totality of empirical 
existences. “The Lord of the beings travels in the wombs. Though 
unborn he is born in many ways.” 

! dehabhedanuvrtt huvacanam nà'tmabhedabhiprayema. — 

` Prajapatis e. Peu antar ajayamano bahudhà vijayate. 
Vajasaneyi samhitā XXXI, 19; see also XXXII, 4. 











" 
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S. says “Of a truth God is the only transmigrant."t Comp. 
with this Pascal’s statement that Christ will be in agony tilt 
end of the world. He takes upon himself the wounds infida 
on humanity. He suffers the conditions of created existem 
Liberated souls suffer in time and enter peace at the end of tim 
though they participate in Divine life even now. Only if the% | 
sonal Supreme is freely limited, we are helplessly limited. lll. 
is master of the play of prakrti, we are subject to its py 
Ignorance affects the individual spirit but not the Unies 
Spirit. Till the cosmic process ends, the multiplicity of individe 
with their distinctive qualitative contents persists. The mh 
plicity is not separable from the cosmos. While the liberat 
souls know the truth and live in it, the unliberated ones passis 
birth to birth, tied by the bondage of works. | 


I3. dehino 'smin yathā dehe 
kawumàram yauvanam jarà 
tatha dehantarapraptir 
dhiras tatra na muhyatt 


(13) As the soul passes in this body through oe 
youth and age, even so is its taking on of another 4 
The sage is not perplexed by this. 
Cp. Visnu Smrti: XX, 49. 
The human being makes himself fit for immortality phe | 
through a series of births and deaths. The changes in C^ 


2 (3) 
do not mean changes in the soul. None of its em p | 
permanent. 


I4. mátrasparsas tu kaunteya 
_ Sitosnasukhaduhkhadàh 
aeamapayino 'nityas 

taris titiksasva bharata 


(r4) Contacts wi d ME - (Ari 
give rise to ERE objects, O Son of Kunti (AN 


heat, p] in. They 
and go and d ; pleasure and pain dus 
O Bharata (Arjuna) last for ever, these learn to 9. 








! satyam 
"eSvarad anyad Samsdrin, (S.B., I, 1, 5) 
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These opposites depend on limited and occasional causes 
whereas the joy of Brahman is universal, self-existent and inde- 
pendent of particular causes and objects. This indivisible being 
supports the variations of pleasure and pain of the egoistic exis- 
tence which gets into contact with the multiple universe. These 
attitudes of pleasure and pain are determined by the force of 
habit. There is no obligation to be pleased with success and pained 
with failure. We can meet them with a perfect equanimity. It is 
the ego-consciousness which enjoys and suffers and it will con- 
tinue to do so, so long as it is bound up with the use of life and 
body and is dependent on them for its knowledge and action. 
But when the mind becomes free and disinterested and sinks 
into that secret serenity, when its consciousness becomes illumined, 
it gladly accepts whatever happens, knowing full well that these 


contacts come and go and are not itself, though they happen 
to it. 


IS. yam hi na vyathayanty ete 
purusam purusarsabha 
samaduhkhasukham dhiram 
so "mriztvaya kalpate 


(15) The man who is not troubled by these, O Chief of men 
(Arjuna), who remains the same in pain and pleasure, who 
1S wise makes himself fit for eternal life. 


.. Sternal life is different from survival of death which is given 
to every embodied being. It is the transcendence of life and death. 
To be Subject to grief and sorrow, to be disturbed by the material 
happenings, to be deflected by them from the path of duty that 
has to be traversed, niyatam karma, shows that we are still 
Victims of avidya or ignorance. 


I6. nā 'sato vidyate bhàvo 
na 'bhàvo vidyate satah 
ubhayor api drsto "nias tu 
anayos tativadarsibluh 


thi Cp. Imitation: “The desires of the senses draw us hither and 
per but, when the hour is past, what do they bring us but 
orse of conscience and dissipation of spirit?” 


7 


| 
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(x6) Of the non-existent there is no coming to be; oft 
existent there is no ceasing to be. The conclusion about tha | 
two has been perceived by the seers of truth. 


sadakhyam brahma. §. defines real (sat) as that in regardi 
which our consciousness never fails and unreal (asat) as thili 
regard to which our consciousness fails.‘ Our consciousnest 
objects varies but not that of existence. The unreal which ist, 
passing show of the world veils the unchanging reality whidi 
for ever manifest. | 

According to R., the unreal is the body and the real is thes: 

Madhva interprets the first quarter of the verse as asser 
duality, vidyate-abhavah. There is no destruction of thet 
manifest (avyakta) prakrti. Sat, of course is indestructible. 


17. avinasi tu tad viddhi 
Jena sarvam idam tatam 
vinàsam avyayasya 'sya 
na kascit kartum arhati 
(17) Know thou that that by which all this is pervade! 


indestructible. Of this immutable being, no one can ^ 
about the destruction. 5i | 


tatam: pervaded. See also VIII, 22, 46; IX, 4; XL 39^. 


M.B., XII, 240, 20. Í. uses “vyaptam.” 


Not even Ivara th brin about! 
aaao, , the Supreme Lord, can £ ‘all 


he Self. Its reality is self-established, svatas% i 
n iet "unknown to cL The scriptures serve o 
and z aropa"a or superposition of attributes alien to | 
Qno to reveal what is altogether unknown. ul 
Ñ m means by atmatativa the qualitative unity c: | 

e midst of numerical plurality. | 


18 antavanta ime deha 
mtyasyo 'ktah Saririnah 
anasino "brameyasya 

3 tasmàd yudhyasva bhārata $ 

t yad visayá buddhi ; ; DAI 
tad asat. id hir na vyabhicarati tat sat, yad visayd U^ "i 
` na kascid atmanam vi ; . " 
3 ah aes Vindsayitum saknoti'&varopi. S 8: 
na hy dima nama kasyacid aprasiddho nd S.B.G; T 
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(18) It is said that these bodies of the eternal embodied 
(soul) which is indestructible and incomprehensible come to 
an end. Therefore fight, O Bharata (Arjuna). 


Sariri here refers to the true self of the individual as in the 
phrase Sariraka mimamsd,' which is an enquiry into the nature 
of the individual self. It is incomprehensible because it is not 
known by the ordinary means of knowledge. 


IQ. ya enam, velti hantaram 
yas cai "nam manyate hatam 
ubhau tau na vijanito 
nā ‘yam hanti na hanyate 


(19) He who thinks that this slays and he who thinks that 
this is slain; both of them fail to perceive the truth; this one 
neither slays nor is slain. 


The author is discriminating between the self and the not-self, 
purusa and prakrti of the Samkhya.a 


20. na jayate mriyate và kadacin F 
na yam bhitua bhavita và na bhuyah 
ajo nityah $asvato "yam purano 
na hanyate hanyamane Sartre 


(20) He is never born, nor does he die at any time, nor 


having (once) come to be will he again cease to be. He is 
unborn, eternal, permanent and primeval. He is not slain 
when the body is slain. 


See Katha Up., II, 18. Cp. na vadhenasya hanyate. Chandogya 
Up., VIII, r, 5. The soul is here spoken of as "having come to 
be." It is everlasting as a Divine form and derives its existence 
from God. 


S. splits up the phrase into bhatva-abhavilà. 


' Cp. Brhadaranyaka Up. yat $aksad aparoksad brahma ya alma 
Sarvantarah. III, 4; I. 
* Cp. Emerson's Brahma. | 
“If the red slayer thinks he slays, 
Or if the slain think he is slain, 
They know not well the subtle ways 
I keep and pass and turn again. 





Pe sl ae 


“Various forms of lif 
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21. veda ’vinasinam mityam 
ya enam ajam avyayam 
katham sa purusah partha 
kam ghatayati hanti kam 


(21) He who knows that it is indestructible and eteni 
uncreate and unchanging, how can such a person slayz | 
one, O Partha (Arjuna), or cause any one to slay? 


When we know the self to be invulnerable, how can anju 
slay it? 


22. vasamst jirnant yatha vihàya 
navani grhnati naro "param 
tatha Sarivani vihàya jirnany 
anyant samyati navani deht 
(22) Just as a person casts off worn-out garments and # 
on others that are new, even so does the embodied soule 
off worn-out bodies and take on others that are new. 
The eternal does not move from place to place but the emi 
soul moves from one abode to another. It takes birth ead? 
and gathers to itself a mind, life and body formed out o 
DAE of nature according to its past evolution andi i 
ae the future. The psychic being is the vijfiana which s 
E fie manifestation of body (anna), life (prana) anii A 
en When the gross physical body falls away, the V " | 
x a sheaths still remain as the vehicle of the soul: i 
a ‘aw of nature. There is an objective connection betta l 
e. Cp. Katha Up., I, 6. “Like com oe 


Spar and like corn is he born again.” A 
to kill the um Seem to be essential for the soul. Is it a 


dy? The world of concrete existence has 2 ™ 


I 


23. nai ‘nam chindants Sastrant 
nai ‘nam dahati pavakah 
na cai "nam kledayanty apo 
on na Sosayati marutah 
UE donot maps cleave this self, fire does not PE 
wet: ind ma 
See also Moksadharma, Di ECT 
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24. acchedyo 'yam adahyo ‘yam 
akledyo ’Sosya eva ca 
nityah sarvagatah sthanur 
acalo ’yam sanatanah 


(24) He is uncleavable, He cannot be burnt. He can be 
neither wetted nor dried. He is eternal, all-pervading, 
unchanging and immovable. He is the same for ever. 


25. avyahkto ‘yam acintyo ‘yam 
avikaryo ‘yam ucyate 
tasmad evam viditvai "nam 
na "nusocitum arhasi 


(2 5) He is said to be unmanifest, unthinkable and unchang- 
ing. Therefore, knowing him as such, thou shouldst not grieve. 


Right through it is the purusa of the Samkhya that is described 
here, not the Brahman of the Upanisads. The purusa is beyond 
the range of form or thought and the changes that affect mind, 
life and body do not touch him. Even when it is applied to the 
Supreme Self, which is one in all, it is the unthinkable (acintya) 
and immutable (avikarya) Self that is meant. Arjuna's grief is 
misplaced as the self cannot be hurt or slain. Forms may change; 
things may come and go but that which remains behind them all 
is for ever. 


We should not Grieve over what is Perishable 


26. atha cai nam nityajatam 
nityam và manyase myriam 
tatha 'pi tvam mahabaho — 
nai "nam $ocitum arhast 


(26) Even if thou thinkest that the self is perpetually born 
and perpetually dies, even then, O Mighty-armed (Arjuna), 
thou shouldst not grieve. 

* When Crito asks, “Ir what way shall we bury you, Socrates?” 
Socrates answers, “In any way you like, but first, you must catch me, 
the real me. Be of good cheer, my dear Crito, and say that you are 


burying my body only, and do with that whatever is usual and what 
you think best," 
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27. jatasya hi dhruvo mrtyur 
dhruvam janma mrtasya ca 
tasmad apariharye ’rthe 
na tvam Socitum arhasi 


(27) For to the one that is born death is certain and certi | 
is birth for the one that has died. Therefore for whati 
unavoidable, thou shouldst not grieve. | 


Cp. "In this rotating world of becoming, what dead pes: 
does not come to life again.": The realization of this fact Wi 
induce in us poise and proportion. 3 

Our existence is brief and death is certain. Our human digni 
requires us to accept pain and suffering for the sake of the ril 

The inevitability of death, however, cannot justify murdd | 
suicides or wars. We cannot desire deliberately the death í 
others, simply because all men are bound to die. It is so thatë 
life ends in death, that all progress is perishable, that moth 
18 permanent in the temporal sense of the term. But in evf | 
perfect realization of life, the eternal becomes actualized and th | 
development in time is only the means to this essential ar 
What is Subject entirely to the rule of change or time is nol. 
intrinsic importance: the eternal plan is the central truth whell 
cosmic accidents permit its full realization on earth òr not. — 


1 parivartini samsare mytah ko va na jayate. Hitopadesa. | 
a oe the Buddha consoled the patted ae lost be 
iin tes HOA a child by asking her to go into the town and ea 
died.” Sh tle mustard seed from any house where no man hat ea 

hore Zent and found that there was no family where Siy 


| 
had not entered i SN ngs DU 
they, x pass BOE € discovered that it is the law of all M. 
€ Buddhist nun Pat&cárà i ling 
a onS0: 
bereaved mothers in the following R E | 









Weep Dot, for such is here the life of man 
jo fe Ia he came, unbidden went he hence 
To "bid thyself again whence came thy son. 
ide on earth this little breathing space 
Sá Nu Way come and by another gone. . - - 
as and so hence—why should ye weep? 


Psalms of the Sisters. ^ 
E.T. by Mrs. Rhys Davids (1909) 
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28. avyakladini bhittam 
vyaktamadhyani bharata 
avyaktanidhanany eva 
tatra ka paridevana 
(28) Beings are unmanifest in their beginnings, manifest 
in the middles and unmanifest again in their ends, O 
Bharata (Arjuna), What is there in this for lamentation? 


29. ascaryavat pasyati kascid enam 
áscaryavad vadati tathai ‘va cà 'nyah 
üscaryavac cai 'nam anyah śrnoti 

srutvā "py enam veda na cai "va kasctt 
(29) One looks upon Him as a marvel, another likewise 
speaks of Him as a marvel; another hears of Him as a 
marvel; and even after hearing, no one whatsoever has 
known Him. 

Though the truth of the Self is free of access to all mankind, it 
is attained only by very few who are willing to pay the price 1n 
self-discipline, steadfastness and non-attachment. Though the 
truth is open to all, many do not feel any urge to seek. of those 
who have the urge, many suffer from doubt and vacillation. 
Even if they do not have doubts, many are scared away by 
difficulties. Only a few rare souls succeed in braving the perils 
and reaching the goal. 

Cp. Katha Up., II, 7. “Even when one has beheld, heard 
and proclaimed it, no one has understood is? Sb 


30. dehi nityam avadhyo ‘yam 
dehe sarvasya bharata 
tasmat sarvàni bhutant 
na tvam Socitum arhast 
(30) The dweller in the body of every © 
(Arjuna), is eternal and can never be slain, 
Shouldst not grieve for any creature. 
. Manis a compound of Self which is immortal and body which 
is mortal. Even if we accept this position that body is naturally 
Mortal, still as it is the means of furthering the interests of the 
Self it has to be preserved. This is not by itself a satisfactory 
reason. So Krsna refers to Arjuna’s duty as a warrior. 


ne, © Bharata 
Therefore thou 
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Appeal to a Sense of Duty 


31. svadharmam api cà ’veksya 
na vikampitum arhasi 
dharmyàd dhi yuddhac chreyo 'nyat 
hsatriyasya na vidyate 


(31) Further, having regard for thine own duty, tho 
shouldst not falter, there exists no greater good fora Ksatriy 
than a battle enjoined by duty. | 


His svadharma or law of action, requires him to engage i 
battle. Protection of right by the acceptance of battle, if necessay | 
is the social duty of the Ksatriya, and not renunciation. His duj | 
is to maintain order by force and not to become an ascetic lj 
“shaving off the hair."r Krsna tells Arjuna that for warriors thet 


is no more ennobling duty than a fair fight. It isa privilege tt 
leads to heaven, | 


32. yadrcchayà co 'bapannan 

svargadvàram apavrtam 

sukhinah hsatriyàh partha 
labhante yuddham idrsam 


(32) Happy are the Ksatriyas, O Partha (Arjuna), for who 
such a war comes of its own accord as an open door to heave 


A Kssatriya’s happiness consists not in domestic pleasures 
comfort but in fighting for the right.2 


i 
| 
|] 
Í 
} 


33. atha cet tuam imarı dharmyam 
Samgramam na karisyasi 
tatah svadharmam kirtim ca 
hitvà papam avapsyasi 
1 Cp. M.B., danda ey, 
Santiparva, 23, 46. “He 








| 
j 
| 
| 


an 

e d rüjendra ksatradharmo na mer A 
d, iivàyai 5. WABO saves from destruction is 4 f 
ae de rd $4 lasmat ksatriyah smytah. M.B., X11, D 4 P 
pierce the constellation of men, there are only two types mas) 


j 2 the battlefield while fighting.” 
EM Purusauylehra süryamandala bhedinau 
& J0gayuktas ca, vane ca'bhimukho hatah. - 
M.B.. Udyogaparv4, 


S£ 


32, 6 
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(33) But if thou doest not this lawful battle, then thou wilt 
fail thy duty and glory and will incur sin. 

When the struggle between right and wrong is on, he who 
abstains from it out of false sentimentality, weakness or cowardice 
would be committing a sin. 


34. akirtm cà pi bhutani 
kathayisyanti te 'vyayam 
sambhavitasya cà ' kirtir 
maranad atiricyate 
(34) Besides, men will ever recount thy ill-fame and for 
one who has been honoured, ill-fame is worse than death. 


35. bhayad ranad uparatam 
mamsyante tuam maharathah 
yesam ca tvar bahumato 
bhutua yasyasi laghavam 
(35) The great warriors will think that thou hast abstained 
from battle through fear and they by whom thou wast 
highly esteemed will make light of thee. 


36. avacyavadams ca bahun 
vadisyants tava 'hitāh 
nindantas tava samarthyam 
tato duhkhataram nu kim 
(36) Many unseemly words will be uttered by thy enemies, 
Tee thy strength. Could anything be sadder than 
at? 


Contrast this with the central teaching of the Gita that one 
Should be indifferent to praise and blame. 


37. hato và prapsyasi svargam 
jitvà va bhokgyase mahim E 
tasmad uttistha kaunteya. 
yuddhaya krianiscayah 
(37) Either slain thou shalt go to heaven; or victorious thou 
Shalt enjoy the earth; Therefore arise, O Son of Kunti 
Arjuna), resolved on battle. 
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Whether we look at the metaphysical truth or the social du 
our path is clear. It is possible to rise higher through the w 
formance of one’s duty in the right spirit, and in the next ve 

_ Krsna proceeds to indicate the spirit. 


38. sukhaduhkhe same krtva 
labhalabhau jayajayau 
tato yuddhaya yujyasva 
nai vam papam avàpsyasi 


(38) Treating alike pleasure and pain, gain and loss, victi 
and defeat, then get ready for battle. Thus thou shallin | 
incur sin. l 

Yet in the previous verses, Krsna lays stress on sensibility! 
shame, the gain of heaven and earthly sovereignty. After ur 
worldly considerations, he declares that the fight has to be un | 
taken in a spirit of equal-mindedness. Without yielding t0% 
restless desire for change, without being at the mercy of emoti 
ups and downs, let us dò the work assigned to us in the situat 
in which we are placed. When we acquire faith in the Bie 
and experience Its reality, the sorrows of the world do not dist. 
us.' He who discovers his true end of life and yields to it utte 
1s great of soul. Though everything else is taken away from 
though he has to walk the streets, cold, hungry and p^ 
though he may know no human being into whose eye M 
look and find understanding, he shall yet be able to £9 Ld 
with a smile on his lips for he has gained inward freedom. | 






The Insight of Yoga 
39. esa te 'bhihita samkhye 
buddhir yoge tv imam &ruu 
buddhyà yukto yaya partha 
karmabandham prahasyast 


| 
| 
| 
| 


| 
| 


(39) This is the wisd ae ven. (Ole 
A : f the Samkhya given 

O Partha (Arjuna). Listen 2 hya give e Y 

Irons eile a). Listen now to the wisdom © 


en à away i 
bondage of m t» esset Gau cag t 


n. ont 
one a ae though they take our life, goods rist 
the city of God Sera ER ae small; these things shall V^ 
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Sarnkhya in the Gita does not mean the system of philosophy 
known by that name; nor does Yoga mean Patafjalayoga. The 
scholastic version of the Sarmkhya is a frank dualism of purusa 
(self) and prakrti (not-self) which is transcended in the Giia, 
which affirms the reality of a Supreme Self who is the Lord of all. 
Sàmkhya gives an intellectual account of the intuition of the 
unchanging One. It is the yoga of knowledge. The yoga of 
action is karma yoga. See III, 3. The knowledge hitherto described 
is not to be talked about and discussed academically. It must 
become an inward experience. In the Gi/a, Samkhya lays stress 
on knowledge and renunciation of desire and Yoga on action. 
How is one who knows that the self and body are distinct, that 
the self is indestructible and unmoved by the events of the world, 
to act? The teacher develops buddhiyoga or concentration of 
buddhi or understanding. Buddhi is not merely the capacity to 
frame concepts. It has also the function of recognition and dis- 
crimination. The understanding or buddhi must be trained to 
attain insight, constancy, equal-mindedness (samata). The mind 
(manas), instead of being united to the senses, should be guided 
by buddhi which is higher than mind. III, 42. It must become 
united to buddhi (buddhiyukta). 7 

The influence of the scholastic Samkhya which was im the 
making at the time of the Gita is here evident. According to it, 
the purusa is inactive, and bondage and liberation do not belong 
to it in reality. They are essentially the work of buddhi, one of the 
twenty-four cosmic principles. Out of prakrti evolve successively 
five elemental conditions of matter, ether, air, fire, water and 
earth, five subtle properties of matter, sound, touch, form, taste 
and smell, buddhi or mahat which is the discriminating principle 
of intelligence and will, aharnkara or self-sense, and mind with 
its ten sense functions, five of knowledge and five of action. . 
Liberation is achieved when buddhi discriminates between puruss 
and prakrti, This view is adapted to the Gila theism. Buddbi is 
the driver of the chariot of the body drawn by the horses of the 
Senses which are controlled by the reins of mind (manas). The 
Self is superior to buddhi but is a passive witness. In the Katha 
Up., buddhi is the charioteer which controls the senses through 


n Madhva quotes Vyasa to this erfect. 
T uddhàtmatattvavijiáanam: samkhyam ity a 
ra Up. samkhyayogadhigamyam. V1, 13- 


bhidhiyate. Cp. Suetasva- 





CM 
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the mind and enables it to know the self.: If the buddhi is lity 

by the consciousness of the self and makes it the master- 

of its life, its guidance will be in harmony with the cosmic pups 

If the light of the atman is reflected in buddhi in a proper w 
that is, if the buddhi is cleared of all obscuring tendencies, 

light will not be distorted, and buddhi will be in union witht 
Spirit. The sense of egoism and separateness will be dispar. 
by a vision of the harmony in which each is all and all is ead 

Sárhkhya and Yoga are not in the Gita discordant systts 
They have the same aim but differ in their methods. 


40. ne 'hà 'bhikramanaso 'sti 
pratyavayo na vidyate 
svalbam apy asya dharmasya 
trayate mahato bhayat 


(40) In this path, no effort is ever lost and no obst 
prevails; even a little of this righteousness (dharma) s 
from great fear. | 


No step is lost, every moment is a gain. Every effort B 
struggle will be counted as a merit. | 


41. vyavasayatmika buddhir 
eke 'ha kurunandana 
bahusakha hy anantas ca 
buddhayo 'vyavasayinám i y 
(42) In this, O j j E 
; » O joy of the Kurus (Arjuna), the 19y 
(decided) understanding is single; ut the thoughts 4 
irresolute (undecided) are many-branched and endless | 
The discursi i i 
the c MEUS of the irresolute buddhi is contrast gy 
life finds its ful 
end and not in the un 







t ici j 
Kup s of nature or sex, race or nation but by? es 
S E Reality, Single-mindedness backed by M 

* 53 supreme virtue and cannot be twisted tota 


“IIT, 3. 
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No Wisdom for the Worldly-Minded 


42. yam imam puspitam vacam 
pravadanty avipascitah 
vedavadaratah partha 
na 'nyad ast 'ti vadinah 


43. kamatmanah svargapara 
janmakarmaphalapradam 
kriyavisesabahulam 
bhogaisvaryagatim pratt 


(42-43) The undiscerning who rejoice in the letter of the 
Veda, who contend that there is nothing else, whose nature 
is desire and who are intent on heaven, proclaim these 
flowery words that result in rebirth as the fruit of actions 
and (lay down) various specialized rites for the attainment 
of enjoyment and power. 

The teacher distinguishes true karma from ritualistic piety. 
Vedic sacrifices are directed to the acquisition of material rewards 
but the Gila asks us to renounce all selfish desire and work, making 
all life a sacrifice, offered with true devotion. 

Cp. Mundaka Up., I, 2, xo. “These fools, who believe that only 
the performance of sacrificial ritual (istaápürtam) is meritorious 
and nothing else is meritorious, come back to this mortal world, 
after having enjoyed happiness in heaven." See also Iga Up., 9, x2; 
Katha, II, 5. The Vedic Aryans were like glorious children in 
their eager acceptance of life. They represent the youth of 
humanity whose life was still fresh and sweet, undisturbed by 
disconcerting dreams. They had also the balanced wisdom of 
maturity. The author however limits his attention to the 
karmakanda of the Veda which is not its whole teaching. While 
the Veda teaches us to work with a desire for recompense whether 
in a temporary heaven or in a new embodied life, buddhiyoga 
leads us to release. 


44. bhogaisvaryaprasaktanam 
taya 'pahrtacelasam | 
vyavasayatmika buddhih 
samadhau na viahtyate 
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(44) The intelligence which discriminates between righta 
wrong, of those who are devoted to enjoyment and por 
and whose minds are carried away by these words (ofi 
Veda) is not well-established in the Self (or concentration 


They will not have the one-pointedness of mind in God! 
intelligence which is intended to be well trained is seduced fe 
its normal functioning. 


45. traigunyavisaya veda 
nistraigunyo bhava 'rjuna 
nirdvandvo nityasattvastho 
niryogaksema atmavàn 


(45) The action of the three-fold modes is the subject mat 
of the Veda; but do thou become free, O Arjuna, fromt 
threefold nature; be free from the dualities (the pal? 
opposites), be firmly fixed in purity, not caring for acq 
. tion and preservation, and be possessed of the Self. | 


mityasattva. Arjuna is asked to stand above the modes adi 
firmly rooted in the sattva. This is not the mode of sattva we 
Arjuna is asked to go beyond, but is eternal truth. $. an% 
however, take it to mean the sattvaguna. Ritualistic pr% 1 
necessary for the maintenance of worldly life are the t 
the modes. To gain the higher reward of perfection, We ji 
direct our attention to the Supreme Reality. The conduct © 5 
liberated, however, will be outwardly the same as that d 
Who is in the sattva condition. His action will be calm tt 
interested. He acts with no interest in the fruits of acti” 
So the followers of the karmakanda of the Veda. i 


: ge 
old (GE Usu is acquisition of the new and preservati® a l 









atmavan: be 
declares that t 
self.4 To know 


Possessed of the self, ever vigilant Apt 
here is nothing higher than the possessio v 
the Spirit which has neither commence à i 

T F 4 
ie adhara: samādhis cittaikāgryam, param i 
2 anupditasya ee niscayatmika buddhis tu na vid E b 
3 apramatias Ee yogah, upattasya raksanam E 
4 atmalabhan na param 


vidyate. Dharma Sutra, Y, T; ^ 
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decay, the Spirit which is immortal, to know Him whom we do 
not know is the true end of man. If we suppress this side we are 
slayers of the self, to use the phrase of the Upanisad. 


46. yavan artha udapane 
sarvatah samplutodake 

tāvān sarvesu vedesu 
brahmanasya vijanatah 


(46) As is the use of a pond in a place flooded with water 
everywhere, so is that of all the Vedas for the Brahmin 
who understands. 


Cp. “Just as one who gets water from the river does not attach 
importance to a well, so the wise do not attach any importance 
to ritual action.”? For those of illumined consciousness, ritual 
observances are of little value. 


Work Without Concern for the Results 


47. karmany eva ‘dhikaras te 
ma phalesu kadacana 
ma karmaphalahetur bhur 
ma te sango "stv akarmant 


(47) To action alone hast thou a right and never at all to 
its fruits; let not the fruits of action be thy motive; neither 
let there be in thee any attachment to inaction. 


This famous verse contains the essential principle of disin- 
terestedness. When we do our work, plough or paint, sing OT 
think, we will be deflected from disinterestedness, if we think of 
fame or income or any such extraneous consideration. Nothing 
matters except the good will, the willing fulfilment of the purpose 
of God. Success or failure does not depend on the individual but 
on other factors as well. Giordano Bruno says: “I have fought, 
that is much, victory is in the hands of fate.” 


' G@tmahano janah. È 
i na te (jñāninah) karma pragamsanti küpam nadyam pibann iva. 
-B., Santiparva, 240, 10. 
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48. yogasthah kuru karmani 
sangam tyakiva dhanamjaya 
siddhyasiddhyoh samo bhütvà 
samatvam yoga ucyate 


(48) Fixed in yoga, do thy work, O Winner of wel 
(Arjuna), abandoning attachment, with an even minii 
success and failure, for evenness of mind is called yoga. 


yogasthah: steadfast in inner composure. 

Samatvam: inner poise. It is self-mastery. It is conquest 
anger, sensitiveness, pride and ambition. 

We must work with a perfect serenity indifferent to the rest 
He who acts by virtue of an inner law is on a higher level t 
one whose action is dictated by his whims. A 

Those who do works for the sake of their fruits go to there! 


of the fathers or pitrs, those who pursue wisdom go to the regs 
of the gods or devas. 


49. dürena hy avarara karma 
buddhiyogàd dhanamjaya 
buddhau saranam anviccha l 
krpanah phalahetavah | 


: r indeed is mere action to the disciple 
Intelligence (buddhiyoga), O Winner of wealth (Ar) 
Seek refuge in 


fi 
the fruits (of th 


(49) Far inferio 
intelligence, Pitiful are those who l 
eir action). l 


buddhiyoga, See also XVIII, 57. 


50. buddhiyukto Jahátt 'ha 
ubhe sukrtaduskrte 
tasmad yogaya yujyasva 
yogah karmasu kausalam n 
(50) One who has yoked his intelligence (with the Dg 


(or is established in his intelligence) casts away evel 






* Cp. S. dvtbrakasas; Vau «daas ca, taira fi 
vitam karmarūpam AT, piam mnusam daivarh ca, daiwam "i 
: ‘loka: 2 am ca ae! : 

devalokapy, Aptisádha har. H Präptisīdhanam, vidy 
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both good and evil. Therefore strive for yoga, yoga is skill in 
action. 

He rises to a status higher than the ethical with its distinction 
of good and evil. He is rid of selfishness and therefore is incapable 
of evil. According to S., Yoga is evenness of mind in success or 
failure, possessed by one who is engaged in the performance of 
his proper duties, while his mind rests in God: 


51. karmajam buddhiyukta hi 
phalam tyaktva manisinah 
janmabandhavinirmukiah 
padam gacchanty anamayam 


(51) The wise who have united their intelligence (with the 
Divine) renouncing the fruits which their action yields and 
freed from the bonds of birth reach the sorrowless state. 


Even when alive, they are released from the bond of birth and 
80 to the highest state of Visnu called moksa or liberation, which 
is free from all evil. 


52. yada te mohakahlam 
buddhir vyatitarisyats 
tada gantast nirvedam 
Srotavyasya $rulasya ca 


(52) When thy intelligence shall cross the turbidity of delu- 
Sion, then shalt thou become indifferent to what has been 
heard and what is yet to be heard. 


: Scriptures are unnecessary for the man who has attained the 
insight. See IT, 46; VI, 44. He who attains the wisdom of the 
Supreme passes beyond the range of the Vedas and the Upanisads, 
Sabdabrahmativartate. 


aren PRI TA Ey karmasu varlamdnasya yā siddhyasiddhyoh 
vUa hir isvarárpitacetas tayā. 

PR: Sridhara, Recon phalarh tyaktod kevalam Hoared ense 
via karma kurudmd manisino jnánino bhutvà janmarüpena bandhena 
Vinirmukiah. sin : 
vi, Janta eva janmabandhavinirmukiah santak padam paramam 
"Aud moksakhyam gacchanty andmayam sarvopadravarahilam. S. 


ia = 
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53. Srutivipratipanna te 
yada sthasyats niscala 
samadhav acala buddhis 
tadà yogam avapsyast 


(53) When thy intelligence, which is bewildered byi 
Vedic texts, shall stand unshaken and stable in s 
(samadhi), then shalt thou attain to insight (yoga). 


Srutivipratipanna: bewildered by the Vedic texts. As dift 
schools of thought and practice profess to derive support in 
the Vedas, they bewilder. 

samadhi is not loss of consciousness but the highest kn! 
consciousness.! The object with which the mind is in commu 
is the Divine Self. Buddhiyoga is the method by which wf 
beyond Vedic ritualism and do our duty without any attach 
for the results of our action. We must act but with equan 
which is more important than any action. The question £! 


mi shall we do, but how shall we do? In what spint shal! 
act 


The Characteristics of the Perfect Sage 


arjuna uvāca ` 

54 sthitaprajfiasya ka bhasa 

samadhisthasya kesava 

sthitadhih kim prabhaseta 

kim asita vrajeta kim 
Arjuna said: " 
54) What is the description of the man who has this if 
(ewe wisdom, whose being is steadfast in spirit, P 
r$)? How should the man of settled intellige? 


how should he sit, how should he-walk? n 
ài 


i ) 
SES y Hindu scheme of life, there is the last stage of say 
The i ritual is abandoned and social obligations surf! i m 
x s Stage is that of student discipleship, the D 

ouseholder, the third that of retreat and the ^. 

' It is what Plato | to 
7 | means he sou 

and concentrate itself in is EVE E 
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the last is that of total renunciation. Those who abandon the 
household life and adopt the homeless one are the renouncers. 
This state may be entered upon at any time, though normally 
it comes after the passage through the other three stages. The 
sarnyásins literally die to the world and even funeral rites are 
performed when they leave their homes and become parivrajakas 
or homeless wanderers. These developed souls, by their very 
example, affect the society to which they no longer belong. They 
form the conscience of society. Their utterance is free and their 
vision untrammelled. Though they have their roots in the Hindu 
religious organization, they grow above it and by their freedom 
of mind and universality of outlook are a challenge to the cor- 
rupting power and cynical compromise of the authoritarians. 
Their supersocial life is a witness to the validity of ultimate 
values from which other social values derive. They are the sages, 
and Arjuna asks for some discernible signs, some distinguishing 
marks of such developed souls. 


Sribhagavan uvaca 
55. prajahati yada kaman 
sarvan partha manogatan 
atmany eva 'tmana tustah 
sthitaprajiias tado 'cyate 


The Blessed Lord said: 2 
(55) When a man puts away all the desires of his mind, 
O Partha (Arjuna), and when his spirit is content in itself, 
then is he called stable in intelligence. 


Negatively, the state is one of freedom from selfish desires and 
Positively, it is one of concentration on the Supreme. 


56. duhkhegv anudvignamanal 
sukhesu vigatasprhah 
vitarágabhayakrodhah 
sthitadhir munir ucyate 


(56) He whose mind is untroubled in the midst of sorrows 
and is free from eager desire amid pleasures, he from whom 
Passion, fear, and rage have passed away, he is called a sage 
Of settled intelligence. 
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It is self-mastery, conquest of desire and passion thi 
insisted on.! 


57. yah sarvatra 'nabhisuehas 
tat-tat prapya Subhasubham 
na 'bhinandati na dvestt 
tasya prajna pratisthita 


(57) He who is without affection on any side, who dost 
rejoice or loathe as he obtains good or evil, his intellge 
is firmly set (in wisdom). 


Flowers bloom and they fade. There is no need to pris: 
former and condemn the latter. We must receive whatever 9 
without excitement, pain or revolt. 


58. yada samharate cà ’yam 
kürmo ’ngant 'va sarvasah 
indriyant "ndriyarthebhyas 
tasya prajna pratisthita 


(58) He who draws away the senses from the obj 
sense on every side as a tortoise draws in his limbs (ntt 
shell), his intelligence is firmly set (in wisdom). 


59. vigaya vinivartante 
ntraharasya dehinah 
rasavarjam raso 'y asya 
param drstva nivartate 
(59) The objects of he em 
; t sense turn away from the “y 
Soul who abstains from feeding on them but the F 


th main ay 
is e Even the taste turns away when the St? 


i mA abt 

s M cud Is explaining the difference between nl 
inner renunciation. We may reject the objects " 

1 Cp. Lucretius: “Religi ; ing UD y. 
to ius: “Religion does not consist in turning”, 5f 
ward the veiled stone, nor in approaching all the s int 


blood of beas à Fal A 
all with a peaceful ago PSaPing vows upon vows: 
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for them may remain. Even the desire is lost when the Supreme 
is seen.! The control should be both on the body and the mind. 
Liberation from the tyranny of the body is not enough; we 
must be liberated from the tyranny of desires also. 


60. yatato hy api kaunteya 
purusasya vipascitah 
indriyani pramathini 
haranti prasabham manah 
(60) Even though a man may ever strive (for perfection) 
and be ever so discerning, O Son of Kunti (Arjuna), his 
impetuous senses will carry off his mind by force. 


6x. tani sarvani samyamya 
yukta asita matparah 
vase hi yasye 'ndriyàmi 
tasya prajna pratisthità 
(61) Having brought all (the senses) under control, he should 
remain firm in yoga intent on Me; for he, whose senses are 
under control, his intelligence is firmly set. 


matparah: another reading is fatparah. i 

Self-discipline is not a matter of intelligence. It is a matter 
of will and emotions. Self-discipline is easy when there 1s vison 
of the Highest. See XII, 5. The original Yoga was theistic. CP. 
also Yoga Sūtra, I, 24. plesaharmavipakaksayair aparamrsial 
purusavisesa isvarah. 


62. dhyàyato visayan pumsal 
sangas teg "pajayate 
sangat samjayate hamah 

hümat krodho 'bhijayate 
(62) When a man dwells in his mind on the objects of sense, 
attachment to them is produced. From attachment springs 
desire and from desire comes anger. 
sou, CP. Kālidāsa: “They whose minds are not disturbed when the 

urces of disturbance are present, are the truly brave. 


vikarahetau sati SUE ST 
esam nsi a rah. 
yesam ma cetàmsi ta ev Kumārasa bhava, L 59. 
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kama: desire. Desires may prove to be as resistless as them 
powerful external forces. They may lift us into glory or hul: 
into disgrace. 


63. krodhad bhavati sammohah 
sammohat smrtivibhramah 
smrlibhramsad buddhinaso 
buddhinasat pranasyatt 


(63) From anger arises bewilderment, from -bewildem: 
loss of memory; and from loss of memory, the destruct 
of intelligence and from the destruction of intelligent. 
perishes. 


buddhinasa: destruction of intelligence. It is failure tot 
criminate between right and wrong. dei 
_ When the soul is overcome by passion, its memory is lo 
intelligence is obscured and the man is ruined. What 5 
for is not a forced isolation from the world or destruction of? 
life but an inward withdrawal. To hate the senses is 8 
as to love them. The horses of senses are not to be unyoked 
the chariot but controlled by the reins of the mind. 


64. ragadvesaviyuktais tu 
visayan indriyais caran 
atmavasyair vidheyatma 
prasadam adkigacchati 


i 
(64) But a man of disciplined mind, who moves amok 
E uo sense, with the senses under control and fre 
achment and aversion, he attains purity of spirit. 


; b 
See V, 8. The sthitaprajfia has no selfish aims or personāl cc 


He is not disturbed b Pr Hea 

the touches of outward things: © i 
what happens CABE f ovets™ 
" OG. n t i He c ; 
Ing, 1S jealous of n attachment or repulsion T 


one. He has no desires and makes 1° 
‘Cp. wi a a "m 
nm P. with this the following description of disciplined 
ürdhvaretas tapas: 3 = wami 
yugro niyatasi ca samya: ; 
dabanugrahayos Saktah Su SRM bhaved rsi f 
Ponirdhütapāpmānah tathya tathyabhidhay™ 


vedavedangatattvaj na rsayah parikiviitah . 


E 
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65. prasade sarvaduhkhanam 
hànir asyo 'pajayate 
prasannacetaso hy asu 

buddhih paryavatisthate 


(65) And in that purity of spirit, there is produced for him 
an end of all sorrow; the intelligence of such a man of pure 
spirit is soon established (in the peace of the self). 


66. nà ’sti buddhir ayuktasya 
na cà 'yuktasya bhavana 
na ca 'bhavayatah Santor 
asantasya kutah sukham - 


(66) For the uncontrolled, there is no intelligence; nor for 
the uncontrolled is there the power of concentration and 
for him without concentration, there is no peace and for the 
unpeáceful, how can there be happiness? 


67. andriyànam hi caratan 
yan mano "nuvidhiyate 
tad asya harati prajfiam 


vayur navam Wa *mbhast 


(67) When the mind runs after the roving senses, it carries 
away the understanding, even as 4 wind carries away 4 
ship on the waters. 


68. tasmad yasya mahabaho 
nigrhitant sarvasah 
indriyani "ndriyarthebhyas 
tasya prajna pratisthita 
(68) Therefore, O Mighty-armed (Arjuna), he whose senses 
are all withdrawn Pon their objects his intelligence 1S 
firmly set. 
69. ya msa sarvabhitanam j 
tasyàm jagarti samyami 
yasyam jagrati bhutant 
sa nišā pasyato munel 
(69) What is night forall beings is the time of waking for 
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the disciplined soul; and what is the time of waking fri 
beings is night for the sage who sees (or the sage of vision 


When all beings are attracted by the glitter of sense-objx 
the sage is intent on understanding reality. He is wakeful toi 
nature of reality to which the unwise is asleep or indifferent.) 
life of opposites which is the day or condition of activity fot 
unenlightened is night, a darkness of the soul to the wise( 


Goethe: "Error stands in the same relation to truth as se 
to waking." 


70. àpüryamànam acalapratistham 
samudram apah $ravisanti yadvat 
tadvat kama yam pravisanti sarve 
sa Santim apnoti na kamakami 


(70) He unto whom all desires enter as waters into tlt? 
which, though ever being filled is ever motionless, atta 
peace and not he who hugs his desires. 


71. vihàya kàmàn yah sarvan 
pumams carati mihsprhah 
nirmamo nirahamkarah 
sa Santim adhigacchati 


(71) He who abandons all desires and acts free from ln 
Without any sense of mineness or egotism, he at 
peace. 
_ Cp. the well- 
Is of two kinds 
Its desires į 
is pure.” - 
carati: acts, He freel : himself git 
y and readily spends hi T 
m Wer os eal 
ais ies Something intuitively apprehended 25 g 
kaka. . T. 
dep the suppression of all the troubles ° 


Č 
known saying of the Upanisad. “The ho 
ds, pure and impure. That which is intent Eo de 
S impure; that which is free from attachment 


I ma < Es : 5 
Aea d vidhari proktam éuddham cásuddham 60% 


kāmasamkalp j n hà iar jifar- 
1 Roe am Suddham kamavtu' $ 
*ervasarsaraduhkhoparamatualaksanavi, nirvanakhy™ 
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72. esa brahmi sthitth partha 
nai nam prapya vimuhyati 
sthitua 'syam antakale ’pi 
brahmanirvanam rechatt 


(72) This is the divine state (brahmisthiti) O Partha (Arjuna), 
having attained thereto, one is (not again) bewildered; fixed 
in that state at the end (at the hour of death) one can attain 
to the bliss of God (brahmanirvana). 


brahmisthiti: life eternal. 

nirvanam, moksam. S. 

nirgatam vanam gamanam yasmin prapye brahmani tan nirva- 
nam. Nilakantha. 


Nirvana has been used to indicate the state of perfection in 
Buddhism. Dhammapada says: Health is the greatest gain, con- 
tentment is the greatest wealth, faith is the best friend and 
nirvana is the highest happiness.! 

These saints have points in common with the superman of 
Nietzsche, with the deity-bearers of Alexander. Joy, serenity, the 
consciousness of inward strength and of liberation, courage and 
energy of purpose and a constant life in God are their charac- 
teristics. They represent the growing point of human evolution. 
They proclaim, by their very existence, character and conscious- 
ness, that humanity can rise above its assumed limitations, that 
the tide of evolution is pushing forward to a new bigh level. They 
give us the sanction of example and expect us to tise aboye iou 
present selfishness and corruption. was 

Wisdom is the supreme ae of liberation, but this wisdom 


* 204. See also M.B., 14, 543- ai 
vikdya sarvasamkaipan buddhya sacram dd 
sa vai mirvdnam apnoti nirindhana ivanaran. A 
a 5 : tate of purity, 
Cp. Plato: “If the soul takes its departure which during i io 
n iy: z i ; in ise no 
ever willingly shared in, but always avoided SS Ana and study 
o invisible region 
. - Well then, so prepared the soul departs to that invis’ 
Of the Divine, the Tenor and the wise." Phaedo, Se the 
Yo; € descriptions of the ideal man, the jianin, v e SC See 
Yosaridha, the gunatita or the bhakta agree in al Sy", 
+ 4-32; X, 9-10; XII, 13-20; XIII, 7-11; XIV, 21-35; " > 
AVL oeo. = nam 
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is not exclusive of devotion to God and desireless work, | 
while alive, the sage rests in Brahman, and is released fron 
unrest of the world. The sage of steady wisdom lives al 
disinterested service. 


ti . . . samkhyayozo nama dvittyo ‘dhyayah 


This is the second chapter entitled The Yoga of Knowl 


CHAPTER III 


Karma Yoga or the Method of Work 


Why then work at all? 


arjuna uvaca 


I. jyayast cet karmanas te 
mata buddhir janardana 
tat kim karmani ghore mam 
niyojayasi ke$ava. 


Arjuna said: 


(t) If thou deemest that (the path of) understanding is 
more excellent than (the path of) action, O Janardana 
(Krsna), why then dost thou urge me to do this savage 
deed, O Kegava (Krsna) ? 


Arjuna misunderstands the teaching that work for reward is 
less excellent than work without attachment and desire and 
believes that Krsna is of the view that knowledge without action 
I5 better than work and asks, if you think that knowledge 
Superior to action, why do you ask me to engage in this frightfu 
work? If the Samkhya method of gaining wisdom is superior, 
then action is an irrelevance. 


2. vyamisrene 'va vakyena 
buddhim mohayasi ‘va me 
tad cham vada mi$citya — — 
yena $reyo "ham apnuyam 
. &) With an apparently confused utterance thou seemes 
|. to bewilder my int Tell (me) then Ed the 
ene thing by which I can attain to the highest good. 


iva: confusion is only seeming, It is not the intention of the 
acher to confuse Arjuna but yet Arjuna is confused. 


i bhrāntyā —— 
ae cramakarunikasya tava mohakatvamn nasty eva, tathāpi ae E 
™aivam bhatiti’ vadabdenoktam. Sridhara. 


pe" "S 


Ses 


te 
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Life is Work; Unconcern for Results is Needful 


Sribhagavan uvaca 
3. loke’smin dvividhà nistha 
pura prokta maya 'nagha 
jfianayogena samkhyanam 
karmayogena yoginam 
The Blessed Lord said: 


(3) O, blameless One, in this world a two-fold way ofl 
has been taught of yore by Me, the path of knowledge! 
men of contemplation and that of works for men of acti 


The teacher distinguishes, as modern psychologists do, two! 
types of seekers, introverts whose natural tendency is to €? 
the inner life of spirit and extroverts whose natural bias is tov 
work in the outer world. Answering to these, we have the)! 
of knowledge, for those whose inner being is bent towards | 
of deep spiritual contemplation, and the yoga of action for& 
getic personalities with love of action. But this distinction 5 
ultimate, for all men are in different degrees both introvert 
extroverts, : 

Hor the Gita, the path of works is a means of liberation Fe 
as efficient as that of knowledge, and these are intended ff | 
Classes of people. They are not exclusive but complementary í 
DS IS one whole including different phases. Cp. "Such os 
the modes of life, both of which are supported by the i 
The con the activistic path; the other that of renuncii 
ae Dr modes of life are of equal value. The teacht i 
action "à Hina or wisdom is not incompatible with ptent 
OE - >. admits that work is compatible with enlig! don! 
pee 1s adopted not as a means to the gaining of b the: 
light example to the ordinary people. In the work © ji 

Satened as in that of the teacher of the Gild, the sel 
expectation of reward are absent.2 
* dvav imav atha pantha j Ai ratisthitdh 

Pravrttilaksano eee ie 2401 
2 Abhina M.B., Santiparih 
apes vagupta quotes this verse. _ ; 
7. rtyarahitam jnanam na jñānarahitā kriya 
Janakriyavinisbanna Gcaryah pauna aha 3 A 
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4. na karmanam anarambhan 
naiskarmyam puruso '$nute 
na ca samnyasanad eva 
siddhim samadhigacchati 


(4) Not by abstention from work does a man attain freedom 
from action; nor by mere renunciation does he attain to his 
perfection. 


Naiskarmya is the state where one is unaffected by work. The 
natural law is that we are bound by the results of our actions. 
Every action has its natural reaction and so is a source of bondage 
committing the soul to the world of becoming and preventing 
its union with the Supreme through the transcendence of the 
world. What is demanded is not renunciation of works, but 
renunciation of selfish desire. 


5. na hi kascit ksanam api 
gatu tisthaty akarmakrt 
karyate hy avasah karma 
sarvah prakrtijair gunaih 


(5) For no one can remain even for a moment without doing 
Work; every one is made to act helplessly by the impulses 
born of nature. 


So long as we lead embodied lives, we cannot escape from 


action. Without work life cannot be sustained. Anandagiri 


Points out that he who knows the self is not moved by the gunas, 
Pat he who has not controlled the body and the senses is driven 
9 action by the gunas. 

By implication the view that the released soul ceases to work, 
as all work is a derogation from the supreme state, a return to 
ignorance, is rejected. While life remains, action is unavoidable. 

hinking is an act; living is an act—and these acts cause many 
effects. To be free from desire, from the illusion of personal interest, 
1s the true non-action and not the physical abstention from 


* Cp. “The eye cannot choose but see, 
We cannot bid the ear be still, 
Our bodies feel where'er they be 


Against or with our will. 
£ Wordsworth. 





134 The Bhagavadgita 


activity. When it is said that works cease for a man yi; 
liberated, all that is meant is that he has no further persi 
necessity for works. It does not mean that he flees from ati 
and takes refuge in blissful inaction. He works as God wit 
without any binding necessity or compelling igriorance, ande 
in performing work, he is not involved. When his egoism i 
removed, action springs from the depths and is governed byt 
Supreme secretly seated in his heart. Free from desire and atta! 
ment, one with all beings, he acts out of the profoundest dei 
of his inner being, governed by his immortal, divine, highest 


6. karmendriyani sanvyamya 

ya aste manasa smaran 

tndriyarthan vimüdhatmà 

mithyacarah sa ucyate 

(6) He who restrains his organs of action but continue 
his mind to brood over the objects of sense, whose natut 
deluded is said to be a hypocrite (a man of false condit. 
We may control outwardly our activities but if we dos 


restrain the. desires which impel them, we have failed to f 
the true meaning of restraint. 


7- yas tv indriyani manasa 

niyamya 'rabhate 'rjuna 
karmendriyaih karmayogam 

asaktah sa vistsyate x 
Controls the senses by the mind, ony 
engages the organs of actio 
rior. "n y 

: D oco 0 D 

should not UR Can triumph over the rigidity © ^, 


. means | 
Satisfaction, If RES the things of the world as ty, 0 y 


^ (7) But he who 
and 


Possessed. To develo, thi T € : Fito 
contemplation is sues attitude of non-attachm 






ion. A 
t 
verse commends the true spirit of inward deta 






ay 
j = jatioe 
in this von 6 thé Lord condemns mere outer renunc?" 
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The Importance of Sacrifice 


8. niyatam kuru karma tuam 
karma jyayo hy akarmanah 
Sarirayátrà ‘pi ca te 
na prasidhyed akarmanah 
(8) Do thou thy allotted work, for action is better than 
inaction; even the maintenance of thy physical life cannot 
be effected without action 


9. yajharthat karmano 'nyatra 
loko 'yam karmabandhanah 
tadartham karma kaunteya 
muktasangah samacara 


(9) Save work done as and for a sacrifice this world is in 
bondage to work. Therefore, O son of Kunti (Arjuna), do 
thy work as a sacrifice, becoming free from all attachment. 

' S. equates yajiia with Visnu. 

R. interprets it literally as sacrifice. 

All work is to be done in a spirit of sacrifice, for the sake of . 
the Divine. Admitting the Mimamsa demand that we should 
Perform action for the purpose of sacrifices, the Gita asks us to 
do such action without entertaining any hope of reward. In = 
cases the inevitable action has no binding power. ce 1 
is interpreted in a larger sense. We have to sacrifice the zd 
mind to the higher. The religious duty towards the Vedic g 
here becomes service of creation in the name of the Supreme. 


Io. sahayajhah prajah srstvà 
puro "vaca prajapatih 
anena prasavisyadhvam 
.esa vo ‘stv istakamadhuk E. 


(to) In ancient days the Lord of creatures created men along = 


With sacrifice and said, “By this shall ye bring forth 

this shall be unto you that which will yield the milk of your 

desires.” . 
Kamadhuk is the mythical cow 

get all one desires. By doing one's 


of Indra from which one can 
allotted duty one can be saved. 


136 The Bhagavadgita 


II. devan bhavayata 'nena 
te devà bhavayantu vah 
parasparam bhàvayantah 
Sreyah param avapsyatha 


(11) By this foster ye the gods and let the gods foster yu 


thus fostering each other you shall attain to the Supra 
good. 


See M.B., Santiparva, 340, 59-62, where the mutual dependu 
of gods and men is described in similar terms. 


I2. tsfan bhogan hi vo deva 
dasyante yajfiabhàvitàh 
tair dattan apradayai ’bhyo ` 
yo bhunkte stena eva sah 
(12) Fostered by sacrifice the gods will give you the elf 


ments you desire. He who enjoys these gifts without gif 


to them in return is verily a thief. 


13. yajfiasistásinah santo 
mucyante sarvakilbisath 
bhufijate te tv agham papa 
Je pacanty aimakaranat ji 
(13) The good peo i thes 
ple who eat what is left from y 
are released from all sins but those wicked people i 
prepare food for their own sake—verily they eat 5I 
Cp. Many, II, 76, 118.1 


I4. annàd bhavanti bhitani 
parjanyad annasambhavah 
Yajhad bhavati parjanyo 
yajfiah karmasamwudbhavah T 
n in 5) 
es Gas creatures come into being; from Tan y 


we. COG; from sa, i into 
sacrifice is born of e lice rain comes 
CP. Manu, TIT, 76, 


6 
"OP. Rg. Veda: kevalagho bhavati kevaladi. X, 147) 
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15. karma brahmodbhavam viddhi 
brahmà ’ksarasamudbhavam 
tasmat sarvagatam brahma 
nityam yajfte pratisthitam 


(15) Know the origin of karma (of the nature of sacrifices) 
to be in Brahma (the Veda) and the Brahma springs from 
the Imperishable. Therefore the Brahma, which comprehends 
all, ever centres round the sacrifice. 


Action is rooted in the Imperishable. But for the action of the 
Supreme, the world will fall into ruin. The world is a great 
sacrifice. We read in the Rg Veda (X, 90) that the One Purusa 
was offered as a sacrifice and his limbs were scattered to all the 
quarters of space. By this great sacrifice, the world's pattern is 
kept up. Action is a moral as well as a physical necessity for 
embodied beings. i 

Brahma is also taken to be prakrti as in XIV, 3-4. Nature 
Springs from the Divine and the entire activity of the world is 
traceable to it. 


I6. evam pravartitam cakram 
nå 'nuvartayati ‘ha yah 
aghayur indriyáramo 
mogham partha sa jīvati 


(I6) He who does not, in this world, help to turn the wheel 
Us set in motion, is evil in his nature, sensual in his 
delight, and he, O Partha (Arjuna), lives in vain. 


In these verses the Vedic concepti f sacrifice as an inter- 
ption of sac 
change between gods and men is set in the larger context of he 
interdependence of beings in the cosmos. The deeds done in n 
Sacrificia] Spirit are pleasing to God. God is the enjoyer of 


sacrifices a yajfo vai visnuh3 Sacrifice is the Supreme. It is also 


an law of life. The individual and the cosmos 
Ww 3M There is a constant interchange between | 
orld life. He who works for himself lives in vain. 
m ridhara Says: yajamanadi vyaparsrupam karma brahma vedah; 


karma 
tasmāt 
Bv Piae » Taittiriya Samhita, I, 7, 4- 


depend on each 
human life and 
The world is 
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in progress because of this co-operation between the huma 
the divine. Only the sacrifice is not to the deities but tot 
Supreme of whom the deities are varied forms. In IV, 24, itisst 
that the act and the materials of the sacrifice, the giver anit 
receiver, the goal and the object of the sacrifice are all Brahm 


Be Satisfied in the Self 
17. yas tv atmaratir eva sydd 
atmatr pias ca manavah 
dimany eva ca samtustas 

tasya karyam na vidyate 
(17) But the man whose delight is in the Self alone, wht! 
content with the Self, who is satisfied with the Self, for 
there exists no work that needs to be done. 


He is freed from a sense of duty. He works not out of 2% 
of duty or for the progressive transformation of his bengt 
because his perfected nature issues spontaneously in actio? 


I8. nai 'va tasya krtena 'rtho 
na 'kriene 'ha kaScana 
na cà 'sya sarvabhutesu 
kascid arthavyapasrayah i 
(18) Similarly, in this world he has no interest whatev@ 
gain by the actions that he has done and none to E ji 
mise actions that he has not done. He does not æ 

these beings for any interest of his. y 
The next verse indicates that, though the liberated nh í 
nothing to gain by action or non-action and is perf ed 
in the possession and enjoyment of Self, there is se der 


desireless action which he undertakes for the welfare 


19. tasmad asaktah satatum | 
karyam karma samacara 
E hy àcaran karma 

aram àpnoti purusah 
(19) Therefore, with 

b out attachment, perform 
york that has to be done, for man attains to the 

omg work without attachment. 







way? 
"ug 


- 
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Here work done without attachment is marked as superior to 
work done in a spirit of sacrifice which is itself higher than work 
done with selfish aims. Even the emancipated souls do work as 
the occasion arises.! 

While this verse says that the man reaches the Supreme, 
param, performing actions, without attachment, S. holds that 
karma helps us to attain purity of mind which leads to salvation. 
It takes us to perfection indirectly through the attainment of 
purity of mind.? 


Set an Example to Others 


20. karmanai 'va hi samsiddhim 
asthità janakadayah 
lokasamgraham eva 'ji 

sampasyan kartum arhasi 


(20) It was even by works that Janaka and others attained 
to pérfection. Thou shouldst do works also with a view to the 
maintenance of the world. 

Janaka was the king of Mithila and father of Sita, the wife of 
Rama. Janaka ruled, giving up his personal sense of being the 
Worker. Even §. says that Janaka and others worked lest people 
at large might go astray, convinced that their senses were engaged 
In activity, euza gunesu vartante. Even those who have not 
known the truth might adopt works for self-purification. II, 10. 

lokasamgraha: world-maintenance. Lokasamgraha stands for 
the unity of the world, the interconnectedness of society. If the 
World is not to sink into a condition of physical misery and moral 
degradation, if the common life is to be decent and dignified, 
religious- ethics must control social action. The aim of religion 
IS to spiritualize society, to establish a brotherhood on earth. 

‘ Cp. Yogavasi “ nothing to gain either by 
iere by ating, om aon airs Be Pe 

n as it arises.” in, ^ it is just the A 
eoe la a Ran I insist on not performing 

ton? I perform whatever comes to me.” z 
Jħasya nārthah karmatyāgaih narthah harmasamaSrayash 2 
tena sthitam yatha yad yat tat tathaiva karoty asau. © 
mama nasti à ü ha kascana z 
yatha prapt Mcd s ka dgrahah. Ibid., 216. 


* sattvaŝuddhidvāreņa. See also S.B.G., Ul, 4- 
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We must be inspired by the hope of embodying ideals in eafij 
institutions. When the Indian world lost its youth, it tendedt 
become other-worldly. In a tired age we adopt the gospel 
renunciation and endurance. In an age of hope and energyv 
emphasize activeservice in theworld and the saving Of civilizatin 
Boethius affirms that **he will never go to heaven who is conte! 
to go alone." 


21. yad-yad àcarati Sresthas 
tad-tad eve ‘taro janah 
sa yat pramanam kurute 
lokas tad anwvartate 
(21) Whatsoever a great man does, the same is done t 
others as well. Whatever standard he sets, the world follows 


Common people imitate the standards set by the elect. Dent 
racy has become confused with disbelief in great mei. The ty 
points out that the great men are the pathmakers who bla" 
trail that other men follow. The light generally come H 
individuals who are in advance of society. They se the ip 


valley below. They are, in the words of Jesus, the d 

leaven,” the “light” of human communities. When they P^. y 
the splendour of that light, a few recognize it and i 
many are persuaded to follow them. 


22. na me partha 'sti kartavyam 
trisu lokesu kimcana 
nā 'navaptam avaptavyam 
; varta eva ca karmani ok 
ga There is not for me, O Partha (Arjuna), 20y. wo! 
€ three worlds which has to be done nor an birg 


amed which has not been obtained; yet 1 4? 


a! 
Lif ; Ry í 
i "i of God and life of the world are not opposed to M. 9 
LAB: In the name of my lordship, I slave for 
Cp. M D dens jüátinam tu karomy aha: | 
ere -0 » 17. 
tarko’. A ms i - 
MEE íruayo vibhinna naiko mun 2, ; 


harmasya tativa nihitam guhayam mahajano J ma f 


panthah. 
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23. yadi hy aham na varteyam 
jatu karmany atandritah 
mama vartma ’nuvartante 
manusyah partha sarvasah 


(23) For, if ever I did not engage in work unwearied, O 
Partha (Arjuna), men in every way follow my path. 


24. ulsideyur ime loka 
na kuryam karma ced aham 
samkarasya ca karla syam 
upahanyam imah prajah 


(24) If I should cease to work, these worlds would fall in 
ruin and I should be the creator of disordered life and 
destroy these people. 


God, by His incessant activity, preserves the world and pre- 
vents it from falling back into non-existence.” 


25. saktah karmany avidvamso 
yathà kurvanti bharata 
kuryad viduams tatha *saktas 
cikirsur lokasamgraham 


(25) As the unlearned act from attachment to their work, 
so should the learned also act, O Bharata (Arjuna), but 


without any attachment, with the desire to maintain the 
world-order. : 


Though the soul which is centred in the light has nothing 
further to accomplish for itself, it unites itself with the coni 
action, even as the Divine does. Its activity will be inspire 


by the light and joy of the Supreme. 


26. na buddhibhedam janayed 
ajnanam karmasangyinam 
josayet sarvakarmām 
vidvàn yuktah samacaran 


' Cp St. Thomas: “As the production of à 
depends on the will of God, sc likewise it depends 
ings should be preserved; hence if He took away 


em, all things would be reduced to nothing." Summa 


on His will that 
His action from 
Theol. Y, 1X, 2c. 
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(26) Let him (jfianin) not unsettle the minds of the ignoru. 
who are attached to action. The enlightened man doing 4 
works in a spirit of yoga, should set others to act (as wel 


na buddhibhedam janayet: let him not unsettle the minds}; 
not weaken religious devotion of any kind. The elements of dat, 
sacrifice and love seem to be the foundation of every religiz 
In the lower forms, they may be barely discernible and mj 
centre round certain symbols which are accessories to the pit 
ciples which they uphold. These symbols are vital to those v: 
believe in them. They become intolerable only if they are impe 
on those who cannot accept them and when they are suggest 
to be absolute and final forms of human thought. The absolut 
character of theological doctrine is incompatible with the mý 
terious character of religious truth. Faith is wider than bad 
Again, if we know the better and do not adopt it, then we com 
a wrong. 

. When the illiterate bow down to forces of nature, We br 
that they are bowing to the wrong thing and they are Ub 
to the larger unity of Godhead. And yet they bow to ug 
thing which is not their little self. Even crude views P 
something by which men and women who want to live 75, J 
are helped to do so. Traditional forms charged with hittu 
associations are the vehicles of unspoken convictions, though t 
may not be well understood. The quality of mind and m w 
object determines whether the source is religious or not: m» t 
that every one should reach the highest level but this © ijs 
tained generally by slow steps and not by sudden jumps. ell 
= views of religion are not chosen by us. They are de E 

y our ancestry, upbringing and general environment. Wes ft 
re speak contemptuously of them. We must approach ds 
OSA of simple faiths with reverence and not heedlessly jii 
em, for the simple faiths have practical value ang wld % 

e SHON gj 
them n 


i songs and dances, their feasts and Ay y 


and reverence. We 


steps to the larger vision, 


/ 
T 

Adopting the view t out dit) y 
WOES E hat we should not throw mm 


fresh, the Hindu pantheon has acco - 
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divinities worshipped by the different groups, those of the sky and 
the sea, the stream andthe grove, the legendary figuresof the distant 
past and the tutelary gods and goddesses of villages. In its anxiety 
to lose nothing in the march of ages, to harmonize every sincere 
conviction without renouncing any, it has become an immense 
synthesis combining within itself varied elements and motives. 
It is not surprising that the religion is full of superstitions, dark 


and primitive. 
The Self is no Doer 


27. prakrieh kriyamanam 
gunath karmam sarvasah 
ahamkaravimudhatma 
kartā 'ham iti manyate 


(27) While all kinds of work are done by the modes of nature, 
ne Pire soul is bewildered by the self-sense thinks Iam 
the doer.” 


prakrteh: pradhana of the Samkhya.* It is the power of máy; 
or the power of the Supreme God.3 : 

The deluded soul attributes the acts of prakrti to itself. 

There are different planes of our conscious existence and the 
self which becomes the ego attributes to itself the agency for 
actions forgetting the determinism of nature. According to m 
Gita, when the ego soul is entirely subject to nature, it does no 
act freely, Body, life and mind belong to the side of the environ- 
ment, 


28. tattvavit tu mahabaho 
gunakarmavibhágayoh 

guna gunesu vartanta 

iti matvà na sajjate 


i * prakytih pradhanam sattvarajastamasam gunanam samy a 
* pradhanasabdena mayasaktir ucyale. Anandagin. a ap, devatma- 
H $ 3 prahyteh paramesvaryah saltyarajastamogundims AE; gunaih, 
e mgidham iti sritim andaa D 
rana samghata: ih. Nilakantha. — :, 3 a- 
,,Prahriir. may hg RE. UY, mithyājñānāimikā pār 
civari Sakti. Madhusüdana. 
anātmany ātmābhimānī. Madhusüdane- 


asthā. S. 
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(28) But he who knows the true character of the two à 
tinctions (of the soul) from the modes of nature and i 
works, O Mighty-armed. (Arjuna), understanding that ii; 
the modes whith are acting on the modes, does notg 
attached. 


Prakrti and its modes represent the limits of human frets 
such as the force of heredity and the pressure of environme 
The empirical self is the product of works even as the wht 
cosmic process is the result of the operation of causes. 


29. prakrter gunasammüdhàh 
sajjante gunakarmasu 
tàn akrisnavido mandàn 
krisnavin na vicdlayet 


(29) Those who are misled by the modes of nature f 
"attached to the works produced by them. But let mt 
who knows the whole unsettle the minds of the ig^ 
who know only a part. 


We should not disturb those who act under the EE 
nature. They should be slowly delivered from the false wd 
fication of the self with the ego subject to nature. The $ ji 
IS the divine, eternally free and self-aware. The false sel si 
ego which is a part of nature, which reflects the works 
PRATU. Here the true self, on the Sarhkhya analysis, i i 
fective, while prakrti is active and when purus ! o j 
itself with the activity of prakrti, the sense of active eT) 
I5 produced. The Gita does not support the Sárhkhya VE jy 
Withdrawal of purusa from prakrti by complete inact at? 
Semen does not imply inaction but it involves actio? j^ 

Way that does not hinder the attainment of rele? s 


realize that the at t tached YI. 
Serene and im atman or the true self is the de ng 


the great battle a 
y 





30. mayi sarvani karmant 
Samnyasya ’dhyatmacetasd 
mrastr nirmamo bhütvà 
Yudhyasva vigatajvarah 
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(30) Resigning all thy works to Me, with thy consciousness 
fixed in the Self, being free from desire and egoism, fight, 
delivered from thy fever. 


By self-surrender to the Lord who presides over cosmic exis- 
tence, and activity, we must engage in work. “Thy will be done" 
is to be our attitude in all work. We must do the work with the 
sense that we are the servants of the Lord.' See XVIII, 59-60 
and 66. 


31. ye me malam idam mityam 
anutisihanti manavah 
$raddhavanto 'nasivyanto 
mucyante te "i karmabhih 


(31) Those men, too, who, full of faith and free from cavil, 
constantly follow this teaching of Mine are released from 
(the bondage of) works. 


32. ye tv etad abhyasuyanto 
na 'nutisthanti me matam 
sarvajianavimudhams tan 
viddhi nastan acetasah 
(32) But those who slight My teaching and do not follow it, 
know them to be blind to all wisdom, lost and senseless. 


Nature and Duty 


33. sadrsam cestate svasyah 
prakrter jnanavan apt E 
prakrtiim yanti bhütam 
migrahah kim karisyaht 
(33) Even the man of knowledge acts in accordance with 
e 9wn nature, Beings follow their nature. What can 
Pression accomplish? 


` Gham kartesvara ii a buddhyā. Š. 
= rlesvardya bhrtyavat karomity anay! 
Svarapreritoharn Ratoni anaya buddhya. Nilakantha y parame- 
mot Sarvàni karmani naham karteti samnyasya SUL e 
4 eva sarvakarta nàham kascid iti niscitya- Abhipe ee 


Es po 
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Prakrti is the mental equipment with which one is bon; 
the result of the past acts.' This must run its course, § this 
that even God cannot prevent its operation. Even He ori 
that the past deeds produce their natural effects. 

Restraint cannot avail since actions flow inevitably fromt 
workings of prakrti and the self is only an impartial witness, 

This verse seems to suggest the omnipotence of nature o 
the soul and requires us to act according to our nature, thel 
of our being. It does not follow that we should indulge inei 
impulse. It is a call to find out our true being and give expres! 
to it. We cannot, even if we will, suppress it. Violated mle 
will take its revenge. 


34. indriyasye 'ndriyasyà 'rthe 
ragadvesau vyavasihitau 
tayor na vasam agacchet 
tau hy asya paripanthinau : 
(34) For (every) sense attachment and aversion af s 
(in regard) to the objects of (that) sense. Let no one“ 
under their sway for they are his (two) waylayers. ; 
Men should act according to buddhi or understanding: a 
are victims of our impulses, our life is as aimless and pU 
intelligence as that of the animals. If we do not interfero^ 
ments and aversions will determine our acts. So long a | 
in certain ways because we like them and abstain e. 

because we dislike them, we will be bound by our a 
if we overcome these impulses and act from a sense of du 
are not victims of the play of prakrti. The exercise 0... 


freedom is conditioned and not cancelled by the net 
nature, 


35. Sreyan svadharmo vigunah 
paradharmat svanusthitat 
Svadharme nidhanam sreyah 
^ paradharmo bhayavahah 
(35) Better is one’s own law though imperfect 


. Prahrtir nüáma pi a e ES nw 
janmaday Corie ee dharmadharmad sav 


cA - pool 
* aham api Pürvakarmapeksayaiva tàn pravartayamilt p 


d 


sod 
ly carried P 
o (d s 
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than the law of another carried out perfectly. Better is 
death in (the fulfilment of) one’s own law for to follow 
another’s law is perilous. 

There is more happiness in doing one’s own work even without 
excellence than in doing anothcr’s duty well. Each one must try 
to understand his psychophysical make-up and function in 
accordance with it. It may not be given to all of us to lay the 
foundations of systems of metaphysics or clothe lofty thoughts 
in enduring words. We have not all the same gifts, but what is 
vital is not whether we are endowed with five talents or only 
one but how faithfully we have employed the trust committed 
to us. We must play our part, manfully, be it great or small. 
Goodness denotes perfection of quality. However distasteful one’s 
duty may be, one must be faithful to it even unto death. 


The Enemy is Desire and Anger 
arjuna uvaca 
36. atha kena prayukto ‘yam 
papam carati pūrusah 
anicchann api varsneya 
balad iva niyojitah 

Arjuna said: . : 
(36) But by what is a man impelled to commit sin, 55 if 


Y force, even against his will, O Varsneya (Krsna)? 


anicchannapi : even against his will. This is what. hj 
that a man is forced to do things even against his will. F ie 
is not really so. Man tacitly gives his consent as the u es 
yord kàma or craving by the teacher in the next verse indica E 
- Says: what we speak of as the prakrti or the nature of a perso 


: iont 
taws him to its course only through attachment and aversion 


Sribhagavan uvaca 
37. kama esa krodha esa 
rajogunasamudbhavah 
mahásano mahapapma _ 
viddhy enam tha vairinam 
saraiva svakürye 


burza hi purusasya prakrtih sā ragadvesapuras 
sam bravartayati. S.B.G., III, 34- 
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The Blessed Lord said: 
(37) This is craving, this is wrath, born of the mode; 
passion, all devouring and most sinful. Know this to bs: 
enemy here. 


38. dhiimena ’vriyate vahnir 
yatha 'dar$o malena ca 
yatho 'lbenà 'vrto garbhas 
tatha tene 'dam avriam 


(38) As fire is covered by smoke, as a mirror by dust, wt 
embryo is enveloped by the womb, so is this covert! 
that (passion). 


idam, this: this wisdom. S. 
Everything is enveloped by passion. 


39. aurtam jnanam etena 
jfianino nityavairina 
kamaripena kaunteya 
«uspurena 'nalena ca i 
(39) Enveloped is wisdom, O Son of Kunti (Arjuna), J^ 
Insatiable fire of desire, which is the constant foe of b 
Cp. "Desire is never satisfied by the enjoyment of the f 


M neo f 
of desire; it grows more and more as does the fire to which 
Is added.’ 


' na jatu kāmah kāmānām upabhogena Samyatt 
havisa kysnavartmeva DESIRABLE nu, IT, 9f 
1 anu, 195. 
Cp. Spinoza: “For the thi i j by tet 
za: things which men, to judge by rè: 
dem the highest good are | Fame or Sensual po i 
pice the last is followed by satiety and repentance, the yi 
Me E Satiated; the more we have, the more we Wan ; of o 
But T ame compels us to order our lives by the opinions ing i 
sadn a thing is not loved, no quarrels will arise conce iti K 
no amie be felt if it Perishes, no envy if another be love dlk 
which passes qwe, the mind. All these spring from ma int 
h joy, and is unmingled with m if 
, and to be sought wi cime 5 hi 
De Intellectus Emendations. The fandemental social crime i 
A ny form whatever, cl ivilege, Tac? ^. go 
or natio 3 hat r, class privilege, js 0! 
to Won Qul egotism, for it involves pain to others. There 


“Never to blend our ride Ww 
z pleasure or our p YD 
With sorrow of the meanest thing that feats yf 
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40. tndriyant mano buddhir 
asyà 'dhislhanam ucyate 
elair vimohayaty esa 
jñānam àvriya dehinam 


(40) The senses, the mind and the intelligence are said to be 
its seat. Veiling wisdom by these, it deludes the embodied 
(soul). 


41. tasmat tvam indriyany dau 
niyamya bharatarsabha 
papmanam prajahi hy enam 
jüanavijfiananasanam 
(41) Therefore, O Best of Bharatas (Arjuna), control thy 
senses from the beginning and slay this sinful destroyer of 
wisdom and discrimination. 


The wisdom of the Vedanta and the detailed knowledge of the 
Sarhkhya may be meant by jüana and vijnana. S. explains jfiana 
as "knowledge of the self and other things acquired from the 
scriptures and the teachers,” and vijfiana as "the personal 
experience, anubhava, of the things so taught.” 

For R., jfidna relates to Atmasvarupa or the nature of the self 
and vijñāna to atmaviveka or discriminatory knowledge of the 
self. In the translation here given jííana is taken as spi 
wisdom and vijñāna as logical knowledge. 

Sridhara supports both the interpretations.* 


| 42. indriyani parany ahur 
i indriyebhyah param manah 
manasas tu para buddhir 

yo buddheh paratas i sah 


than the senses 
(42) The Senses, they say, are great, gee intelligence but 


j mee mind, greater than the mind is 

eater than the intelligence is he. j m 

| Katha Up., III, ro; see also VI, 7- Conscious ares If 

| Taised step by step, The higher we rise the more free z 

saah "inam ätmavişayarı, vijfiánarh Sasiriyam, 5, on eaa 
täcāryopadeśsajah. vijhanam nididkyäsanajam. P. 


mo, T Pi Zs 
kse dii] jfiánam anyatra vijfianam &ilpasastrayob. 





ETE 
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we act under the sway of the senses, we are least free. Wee 
freer when we adopt the dictates of manas; still more fre y: 
our manas is united with buddhi; we attain the highest frei 
when our acts are determined by buddhi suffused by the li 
from beyond, the self. 

This verse gives us a hierarchy of levels of consciousness. 


43. evan buddheh param buddhva 
samstabhya ’tmanam atmana 
jahi Satrum mahabaho 
kàmarüpam durasadam 
(43) Thus knowing him who is beyond the intellgat 
steadying the (lower) self by the Self, smite, O Mighty 
(Arjuna), the enemy in the form of desire, so hard to gt? 


kama: desire. Control the restless ego by the light of the Ee 
Spiritual Self. He who knows becomes truly independent ^ 
asks guidance from no other power except his inner light. 

This chapter expounds the necessity for the perform 
work without any selfish attachment to results, with à EA 
securing the welfare of the world, with the realization that m 
belongs to the modes of prakrti or to God himself. 3007 
view of Yamunacarya.: à 


ii . . . karmayogo nama trtiyo 'dhyayah 
This is the third chapter entitled The Yoga of po^ 
* Cp. kamamaya evayam purusah. 


` asaktya lokaraksayai gunesvaropya kartridim- 
sarvesvare và nyasyoktà irtīye karmakàryatd- 














CHAPTER IV 
The Way of Knowledge 


The Tradition of Jaana Yoga 
&ribhagavan uvaca 
1. imam vivasvate yogam 
proktavan aham avyayam 
vivasvan manave praha 
manur iksvakave 'bravit 


The Blessed Lord said: 
(1) I proclaimed this imperishable yoga to Vivasván; 
Vivasvan told it to Manu and Manu spoke it to Iksvaku.* 


2. evam paramparápraptam 
imam rajarsayo viduh 
sa kálene 'ha mahata 
yogo nastah paramiapa 


(2) Thus handed down from one to another the royal sages 
knew it till that yoga was lost to the world through long 
lapse of time, O Oppressor of the foe (Arjuna). 
eet royal sages. Rama, Krsna and Buddha were all 
ces who taught the highest wisdom. A 

Ralena Hed by the teat efflux of time. This teaching po 
become obscured by the lapse of ages. To renovate the faith for 
the welfare of humanity, great teachers ae) aaa gives 
it to his pupil to reawaken faith in him and illumine Te ignorance, 
Resection is authentic when it evokes an adequate ET 
mu reality Teptesented Dy it. It is valid, wh 

d vibrate to it. When it fails to achieve ts 
atise to rekindle it. 

3. sa eva "yam maya te ‘dye 
yogah proktah purátana^ 
bhakto 'si me sakha ce t 
rahasyam hy etad uttamam 

1 Cp. M. B. Santiparva: 348 51-57 

tretayugadau 7 tato ET manave dade S adai 

manus ca lokabhytyartham ayeh: i kia 
iksvakund ca kathito vyapy dokün avast? 
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(3) This same ancient yoga has been today declared toi 
by Me; for thou art My devotee and My friend; and thy 
the supreme secret. 


yogah purütanah: ancient yoga. The teacher declares thi 
is not stating any new doctrine but is only restoring tle; 
tradition, the eternal verity, handed down from master topy 
The teaching is a renewal, a rediscovery, a restoration of kw 
ledge long forgotten. All great teachers like Gautama the But 
and Mahavira, $. and R. are content to affirm that they 
only restating the teachings of their former masters. M ilindaji 
explains that it is an ancient way that had been lost that! 
Buddha opens up again,! When the Buddha returns to his fall 
Capital in an ascetic's garb with a begging bowl in hand, 
father asks him: “Why is this?” and the answer comes 
father, it is the custom of my race." The king in surprises 
“What race?” and the Buddha answers: 


“The Buddhas who have been and who shall be; 
Of these am I and what they did, I do, 
And this, which now befalls, so fell before 
That at his gate a king in warrior mail " 
Should meet his Son, a prince in hermit weeds. 


that they are expounding the ancient truth which M 
zu teachings are judged, the ete i 
Osophies, the philosophia perennis, 
b en What Augustiné calls te et that was not n” 
m a Present, as it hath ever been and So 
My f 
peat! 
ion and friendship, God will disclose Py 
ommunication is possible where af 
of need. Religious revelation i5. je fof 


Ch continues to be. It is Pp is 0l 


sincerity and a sense 
event; it is that whi 
mgs and not 


Truth heareth the privilege of a few. “Every one 


MY Voice,” said Jesus to Pilate. 
217 ff, 
* Confessions, IX, ro. 


Zi 


E 
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arjuna uvaca 
4. aparam bhavato janma 
param janma vivasvatah 
katham etad vyantyam 
tvam adau proktavan tt 
Arjuna said: 
(4) Laterwas Thy birth and earlier was the birth of Vivasvat. 
How then am I to understand that thou didst declare it to 
him in the beginning? 
The Buddha claimed to have been the teacher of countless 
Bodhisattvas in bygone ages. Saddharmapundarika, XV, 1. Jesus 
said: “Before Abraham was, I am." John viii, 58. 


The Theory of Avatars 


$ribhagavàn uvaca 
5. bahüni me vyatitant 
janmani tava cà 'rjuna 
tàny aham veda sarvam 
na tvam vettha paramtapa 


The Blessed Lord said: 


(5) Many are My lives that are past, and t 
vina all of them I know but thou knowest not, O 
of the foe (Arjuna). 


hine also, O 
Scourge 


6. ajo 'i sann avyayatma 
bhutanam īśvaro ‘pt san 
prakrtim svam adhisthaya _ 
sambhavamy atmamayaya À 
d Though (I am) unborn, and My self (is) p 
"8h (I am) the lord of all creatures, yet esta eine 
volt in My own nature, I come into (empiric) 
ugh My power (maya). $ 
e embodi à not voluntary. Driven 
b bodiments of human beings are 5 again. 
aera through ignorance, they are bom again and 


pr 217m 


7 


[ 
| 
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The Lord controls prakrti and assumes embodiment throyit 
own free will. The ordinary birth of creatures is determing} 
the force of prakrti, avasam prakyter vasat, while the Lord tik 
birth through his own power, dimamayaya. 

prakrtim adhistha@ya; establishing in My own nature. Hew 
His nature in a way which is free from subjection to km 
There is no suggestion here that the becoming of the onei 
mere appearance. It is intended realistically. It is an att 
becoming by may, “the capacity to render the impossible acto! 

S.’s view that “I appear to be born and embodied, tin 
My own power but not in reality unlike others" is not sf 
factory. Yogamaya refers to the free will of God, His mi 
His incomprehensible power. The assumption of imperfectio" 
perfection, of lowliness by majesty, of weakness by poweri” 
mystery of the universe. It is maya from the logical stand 


7. yada-yada hi dharmasya 
glanir bhavati bharata 
abhyutthanam adharmasya 

tadà ’tmanam srjamy aham 


- fi 
(7) Whenever there is a decline of righteousness a 
of unrighteousness, O Bharata (Arjuna), then I se? 
(create incarnate) Myself. 


| inc 
“Whenever righteousness wanes, and unrighteousness ^ jj 
the Almighty Lord, Hari, creates himself."4 Wherever ti 
a Serious tension in life, when a sort of all-pervasive saul” 
invades the hearts of human souls, to preserve the E 5, 
an answering manifestation of wisdom and tig} [ 
essential, The Supreme, though unborn and nd ye st 
manifest in human embodiment to overthrow 
l&norance and selfishness.5 w 
a 54 
* IX, 8. a harmapāratantryarð ic af 


3 sambhavami de 5 es 2 aya’ a äl: 
na paramārthato PE ja. jäta iva, Bimar h 


* yadayadeha dharmasya ksayo vrddhis ca p 4 
tada tu bhagavan isa atmanam Cis deo pad 
5 Cp. Visnu Purana. ; 
yatravalirnass kysnakhyar param brahma nardhri. 
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Avatira means descent, one who has descended. The Divine 
comes down to the earthly plane to raise it to a higher status. 
God descends when man rises. The purpose of the avatar is to 
inaugurate a new world, a new dharma. By his teaching and 
example, he shows how a human being can raise himself to a 
higher grade of life. The issue between right and wrong is a- 
decisive one. God works on the side of the right. Love and mercy 
are ultimately more powerful than hatred and cruelty. Dharma 
will conquer adharma, truth will conquer falsehood; the power 
behind death, disease and sin will be overthrown by the reality 
which is Being, Intelligence and Bliss. 

Dharma literally means mode of being. It is the essential 
nature of a being that determines its mode of behaviour. So long 
as our conduct is in conformity with our essential nature, we are 
acting in the right way. Adharma is nonconformity to our nature. 
If the harmony of the world is derived from the conformity of 
all beings to their respective natures, the disharmony of the 
world is due to their nonconformity. God does not stand aside, 
when we abuse our freedom and cause disequilibrium. He does 
not simply wind up the world, set it on the right track and then 
let it jog along by itself. His loving hand is steering it all the time. 

The conception of dharma is a development of the idea of rta 
Than connotes cosmic as well as moral order oi rele 
* rta which gives logical significance and ethical elevaio™ = 
ae Id is under the protection of Varuna. The ete (à. ED 
noL ^ "holder of righteousness Sasvatadharmagople vi with 
a God beyond good and evil, remote and unconcern 


Man’ i 
an S struggle with unrighteousness. 


8. paritranaya sadhunam 


vinasaya ca duskriam 
l dharmasamsthapanarihaya 
| () F sambhavdms yuge-yuge zi s 
| or the protection of the good, for the destruction © 
come and for the establishment of righteousness, 
fr. Into being from age to age- A 
to kas the function of God as Visnu, the protector of tie Ties 


birth t the world going on lines of righteousness- Rp 
© re-establish right when wrong prevails. 
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9. janma karma ca me divyam 

evam yo vetti tattvatah 
tyakiva deham punarjanma 
nai 'ti mam ett so "juna 


(9) He who knows thus in its true nature My divine li 
and works, is not born again, when he leaves his body: 
comes to Me, O Arjuna. 


Krsna as an avatar or descent of the Divine into the hw 
world discloses the condition of being to which the humans: 
should rise. The birth of the birthless means the reveltit: 
the mystery in the soul of man. NN 

The avatāra fulfils a number of functions in the cosmic ps 
The conception makes out that there is no opposition bé 
spiritual life and life in the world. If the world is inp 
and ruled by the flesh and the devil, it is our duty on 
it for the spirit. The avatara points out the way by whi i 
can rise from their animal to a spiritual mode of enen 
providing us with an example of spiritual life. The Divine ist 
1S not seen in the incarnation in its naked splendout ; 
mediated by the instrumentality of manhood. The Diya P 
Dess 1s conveyed to us in and through these great 1 fhe 
Their lives dramatize for us the essential constituents? | 


life ascending to the fulfilment of its destiny. The et, 
Says, “The omnipresent Lord appears in the world, 00° w 


- 5 
destroying the demoniac forces but also for tea enaA 


anxieties about Sita, etc.”1 , , , He knows hunger a! 


y 
sorrow and suffering, solitude and forsakenness- He © 


fer 
them all and asks us to take courage from His examp of 
only teaches us the true doctrine by which we ©? des 
UC temporal selfness and come to union with Tim atf 
ut He offers Himself to be a channel of grace. By V iso 
to trust and love Him, He promises to lead them to the fa 
of the Absolute. The historical fact is the illustration ? 





* martyavatarasty tha martyasiksanam 
raksovadhayaiva na kevalarn vibhoh 
kuto "nyathà sydd ramatah svütmanah 
Stlakytani vyasanani'&varasya. 


V, 19, 5- 
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ever unfolding in the heart of man. The avatàra helps us to 
become what we potentially are. In Hindu and Buddhist Systems 
of thought, there is no servitude to one historic fact, We can all 
rise to the divine status and the avataras help us to achieve 
this inner realization. Cp. Gautama the Buddha: “Then the Blessed 
One spoke and said, ‘Know Vasettha, that from time to time a 
Tathagata is born into the world, a fully enlightened one, blessed 
and worthy, abounding in wisdom and goodness, happy with the 
knowledge of the worlds, unsurpassed as a guide to erring mortals, 
à teacher of gods and men, a Blessed Buddha. He proclaims the 
truth both in its letter and in its spirit, lovely in its origin, lovely 
in its progress, lovely in its consummation. A higher life doth 
he make known in all its purity and in all its perfectness.' ””" 
According to Mahayana Buddhism there have been many 
Previous Buddhas and Gautama would have a successor in 
Mettreya (Maitreya). Gautama himself passed through many 
births and acquired the qualities which enabled him to discover 
the Truth. It is possible for others to do the same. We hear of 
disciples taking the vow to attain the enlightenment of a Buddha. 

hese Systems do not believe in any exclusive revelation at one 
unique instant of time 


IO. vitaragabhayakrodhà 
manmaya mam upasritah 
bahavo jnanatapasa 
pita madbhavam agatah 
9 Delivered from passion, fear and anger, absorbed in 


wisdornné refuge in Me, many purified by the austerity of 
?m, have attained to My state of being. 


T dbhduam, the supernatural being that I TTC 
ord er pa Pose of incarnation is not simply to uphold the NEC 
Datur, Ut also to help human beings to become perfected o 5 
Infinite The freed soul becomes on earth a living image o 


z f 
he ascent of man into Godhead is also the purpose o 
+ Tevi 


ji ; into him by 
à death 777 Suéa. Cp. Romans: “For if we have grown into him n 
knows like his, we shal grow into bya resurrection ike Bi 
oder po 28 ie de that our old self has been crucified wi 
t e si n 
Moffatt’s e body. 
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the descent of God into humanity. The aim of the dharma is 
perfection of man and the avatar generally declares that Hii 
the truth, the way and the life. 


II. ye yathà mam prapadyante 
tams tathai 'va bhajamy aham 
mama varima 'nuvartante 
manusyah partha sarvasah 


(11) As men approach me so do I accept them: men ond 
sides follow my path, O Partha (Arjuna). 


mama vartma: My path; the way of worshipping Me. 
sarvaSah: on all sides; sarvaprakaraih, in all ways, 15 n 
. rendering. ig 
This verse brings out the wide catholicity of the Gif rae 
God meets every aspirant with favour and grants to a 
heart's desire. He does not extinguish the hope of any bu 7. 
all hopes to grow according to their nature. Even E 
worship the Vedic deities with sacrifices and with MT 
of reward find what they seek by the grace of the Sup ud 
who are vouchsafed the vision of truth convey it through tens 
to ordinary people who cannot look upon its nak ate 
Name and form are used to reach the Formless. Mere a 
any favourite form? may be adopted. The Hindu uu 9 
Conscious of the amazing variety of ways in Ur 
approach the Supreme, of the contingency of all forms: gu 
that it is impossible for any effort of logical reas? F viet 
a true -picture of. ultimate reality. From the point ; jo 
metaphysics (paramartha), no manifestation is to UK qn 
absolutely true, while from the standpoint of expen ew 
hara), every one of them has some validity. The forms ^, di 
are aids to help us to become conscious of our deep d 
So long as the object of worship holds fast the atten he w 
soul, it enters our mind and heart and fashions the™- in at? 
= Of the form is to be judged by the eer" y 
Tesses ultimate significance. ig 
The Gita does not speak of this or that form af E 







! mamabhajanamārgam. Sridhara- 
3 yathabhimatadhyana. 
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speaks of the impulse which is expressed in all forms, the desire 
to find God and understand our relation to Him? 

The same God is worshipped by all. The differences of concep- 
tion and approach are determined by local colouring and social 
adaptations. All manifestations belong to the same Supreme. 
“Visnu is Siva and Siva is Visnu and whoever thinks they are 
different goes to hell.2 “He who is known as Visnu is verily Rudra 
and he who is Rudra is Brahma. One entity functions as three gods 
that is Rudra, Visnu and Brahma.”3 Udayanacarya writes: 
“Whom the Saivas worship as Siva, the Vedantins as Brahman, 
the Buddhists as Buddha, the Naiyyayikas who specialize in 
canons of knowledge as the chief agent, the followers of the Jaina 
code as the ever free, the ritualists as the principle of law, may that 
Hari, the lord of the three worlds, grant our prayers."4 If he had 
been writing in this age, he would have added “whom the 
Christians devoted to work as Christ and the Moharnmedans as 
Allah,”5 God is the rewarder of all who diligently seek Him, 


..' Cp. "All worship was to him sacred, since he believed that at 
its most degraded forms, among the most ignorant and foolish o 
Worshippers, there has yet been some true seeking after the Det 
and that between these and the most glorious ritual or the higi 
Pee etn e nes tw ge Bet 
aints in paradise regard it with a smile. Elster a hip (1937) 


dee of a Tertiary; quoted in Evelyn Underhill, 


* harirüpi mahddevo lingarüpi jandrdanah 5 
} ] , üradiya. 
C Tsad api antaram A REL narakam vrajet. Drame 
nb also Maitràyani Up. sa và esa ekas sida as jous forms 
arua veda: The one light manifests itself in vari 
am Jyoti bahudha vibhati. XIII, 3, 17- tamahab 
3 yo vai visnuh sa vai rudro yo rudrah sa pita 
ekamürtis trayo devd rudravisnupitámahab. nak 
4 yarn Saivah samupāsate Siva ili brahmelt vd naiyyayikah 
bauddhah buddha iti pramana palavah karten Te Gy, 
f x karmeli mimams' harib 
rh trailokyanātho 


and Islam fee Lu Thi 
- laf - each religion Says 
pal. If it be ers people murmur the pr ns to Thee. 
Son Christian Church, people ring the bel times the mosque. 
™etimes I frequent the Christian cloister, Some 
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whatever views of God they may hold. The spiritually immi 
are unwilling to recognize other gods than their own Tk 
attachment to their creed makes them blind to the larger w) 
of the Godhead. This is the result of egotism in the domaine 
religious ideas. The Gita, on the other hand, affirms that thog 
beliefs and practices may be many and varied, spiritual rel 
tion to which these are the means is one. 

A strong consciousness of one's own possession of the tnù 
the whole truth and nothing but the truth added to as 
descending anxiety for the condition of those who are in o 
darkness produces a state of mind which is not remote from 
of an inquisitor. 


12. kanksantah karmanam siddhim 
yajanta tha devatah 
ksipram hi manuse loke 

siddhir bhavati karmaja ] 
(12) Those who desire the fruition of their works on 
offer sacrifices to the gods (the various forms of ee 
Godhead) for the fruition of works in this world of ™ 
very quick. 


The Desireless Nature of God's Work 


13. caturvarnyam maya srstam 
gunakarmavibhagasah 
tasya kartaram api mam 
viddhy akartaram avyayam ; 


oo tol! 
(13) The fourfold order was created by Me accord ine al 
visions of quality and work. Though I am its 


kaoi Me to be incapable of action or change: E aie 
calurvarnyam: the fourfold order. The emphasis “pe 
a Cio and karma (function) and not jati (birth): © yd 


€ order to which we belong is independent of se, p 


A. are Tb 4 
But it is Thou whom I search from temple to temple: c oi 


hav : : E "A 
GEWERBE with either heresy or orthodoxy for he bert 


m ind the screen of Thy truth. Heresy to th? 
; ae to the orthodox. But ihe dust of the rose Pe ari, pe 
eart of the perfume seller." Blochmann, Aini Ah 
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breeding. A class determined by temperament and vocation is 
not a caste determined by birth and heredity. According to the 
M.B., the whole world was originally of one class but later it 
became divided into four divisions on account of the specific 
duties. -Even the distinction between caste and outcaste is 
artificial and unspiritual. An ancient verse points out that the 
Brahmin and the outcaste are blood brothers? In the M.B., 
Yudhisthira says that it is difficult to find out the caste of persons 
on account of the mixture of castes. Men beget offspring in all 
sorts of women. So conduct is the only determining feature of 
caste according to sages.3 

The fourfold order is designed for human evolution. There is 
nothing absolute about the caste system which has changed its 
character in the process of history. Today it cannot be regarded 
as anything more than an insistence on a variety of ways in which 
the social purpose can be carried out. Functional groupings will 
never be out of date and as for marriages they will happen among 
those who belong to more or less the same stage of cultural 
development. The present morbid condition of India broken into 
Castes and subcastes is opposed to the unity taught by the Gita, 
Which stands for an organic as against an atomistic conception 
of Society, 

akartāram: non-doer. As the Supreme is unattached, 
to be a non-doer. Works do not affect His changeless being, 
He is the unseen background of all works. 


d, He is said 
though 


Action without Attachment does not lead to Bondage 


I4. na mam karmani limpante 
na me karmaphale sprha 
iti mam yo ‘bhijanatt 
karmabhir na sa badhyate ih 
(14) Works do not defile Me ; nor do I have gud Ds 
eir fruit. He who knows Me thus is not bound by works. 
* eRavarnam idam pürnam visvam asid TER 
2 karmakriyavitesena caturvarnyam pratisthitam. 
antyajo viprajatis ca eka eva saho arah 
ehayoniprasitas ca ekasakhena jayale. T 
3 samkarat sarvavarnanam dusparihsyit ix m h 
Sarve sdrvāsvapatyāni janayanti sada nari 
tasmat Silam pradhanestam viaur ye tattvadarsinah. 
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15. evam jfiatva kytam karma 
pūrvair api mumuksubhih 
kuru karmai ’va tasmat tvam 
purvaih purvataram krtam 


(15) So knowing was work done also by the men of old: 
sought liberation. Therefore do thou also work as the ance: 
did in former times. 


The ignorant perform action for self-purification (* 
Suddhyartham) and the wise perform action for the mainlem 
of the world (lokasamgrahartham). 


As the ancients carried out the work ordained by trait 
Arjuna is called upon to do his duty as a warrior. Cp. E 4 
the Universe, Supreme Spirit, Beneficent God, at Thy E 
only, I shall carry on this pilgrimage of life, for the good oF 
creatures and for Thy glory.” 


Action and Inaction 


16. kim karma kim akarme ‘ti 
kavayo 'by atra mohitah 
tat ie karma pravaksyamt —— 
yaj jñātvā moksyase '$ubhàt 
(16) What is action? What is inaction?—as 9 
the wise are bewildered. I will declare to thee VP 
is, knowing which thou shalt be delivered from € 


this e 


l^ 


17. karmano hy api boddhavyam. 
boddhavyam ca vikarmanah 
akarmanas ca oda a a 
gahana karmano gati} a oust! 
(17) One has to understand what action is, and T w, 
has to understand what is wrong action and a ie 
understand about inaction. Hard to understa? i 
(4 


of work. P 
: PEE DA 
What is the right course is not generally obvio" cis 
our time, the prescriptions of tradition, the vof nid 
* lokesa caitanyamayadhideva mangalyavisno bhavad Jur 


hitaya lokasya tava friyartham samsarayatram ant 


of 


Em 


i 
d 
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get mixed up and confuse us. In the midst of all this, the wise 
man seeks a way out by a reference to immutable truths, with 
the insight of the highest reason. 


18. karmany akarma yah pasyed 
akarmami ca karma yah 
sa buddhiman manusyesu 

sa yuktah krisnakarmakrt 


(18) He who in action sees inaction and action in inaction, 
he is wise among men, he is a yogin and he has accomplished 
all his work. 


So long as we work in a detached spirit our mental balance is 
not disturbed. We refrain from actions which are born of desire 
and do our duties, with a soul linked with the Divine. So true 
non-activity is to preserve inner composure and to be free from | 
attachment. Akarma means the absence of bondage resulting 
from work because it is done without attachment. He who works 
without attachment is not bound. We are acting even when we 
sit quiet without any outward action. Cp. Asfavakragita. The 
turning away from action by fools due to perversity and ignorance 
amounts to action. The action of the wise (that is their desireless 
action) has the same fruit as that of renunciation." 

- explains that in atman there is no action; in the body 

Owever there is no rest, even when there seems to be rest. ‘ 

R. holds that akarma is ātmajñāna. The wise man is he w : 
7555 jñāna in the true performance of karma. For him jnana an 

arma go together. 3 

According to Madhva, akarma is the inactivity of the self TE 
Ra activity of Visnu. Therefore the wise man is he who ses 

vity of the Lord whether the individual is active or nok 


I9. yasya sarve samarambhah 
Ramasamkalpavarjitah 
jnanagnidagdhakarmayam _ 
tam ahuh panditam budhah aN ws 
He whose undertakings are all free from the will o 


č RUE api mudhasya pravrttir uia D 
ravytti i dhii iurtti abhagini. 
titir api dhirasya mivrttipha VIT, et 


(19) 


desire, whose works are burned up in the fire of wish; 
him the wise call a man of learning. 
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Such a worker has the universality of outlook born of vis; 
(jiána) and freedom from selfish desire. Though he works, 
really does nothing. 


20 Lyaktvà karmaphalasangam 
nityatrpto nirasrayah 
karmany abhipravrito "pi 
nai 'va kimcit karoti sah 


(20) Having abandoned attachment to the fruit of wi 
ever content, without any kind of dependence, he de 
nothing though he is ever engaged in work. 


Cp. Astavakragita. "He who is devoid of existence adt 
existence, who is wise, satisfied, free from desire, does ue 
even if he may be acting in the eyes of the world." Gol? 

“He who, without attachment to them, surrenders ee E 
religious practices ordained by the scriptures, obtains icd 


fection of non-action; the promised fruit is only to uc 
to action. "a 


21 mirásir yataciitatma 
tyaktasarvapavigrahah 
Sariram kevalam karma 
kurvan na 'pnoti kilbisam j 
r cont 


ya ae ue no desires, with his heart and self unde A. 
& up all possessions, performing action | 
alone, he commits no wrong. T 


ol 
Sariram karma is work required for the maintenan y 
body according to $. and Madhusüdana. It is work : | 
body alone according to Vedanta Desika. Whe i 
| Virtue or vice does not belong to the outer deed. e 
55 rid of his passions and self. will; he becomes a ch 
the will of the Divine, The human soul becomes 
of Divine power. 

z : 

XVIII, 19. See also 20-6, isvart 


* vedoktam eva kurvano nissango rpitam a af utile 
nuiskarmyasiddhim labhate rocanártho P 


aj 
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22. yadrcchalabhasamtusto 
dvandvatito vimatsarah 
samah siddhav asiddhau ca 
krivà ’pi na nibadhyate 


(22) He who is satisfied with whatever comes by chance, 
who has passed beyond the dualities (of pleasure and pain), 
who is free from jealousy, who remains the same in success 
and failure, even when he acts, he is not bound. 


Action by itself does not bind. If it does, then we are committed 
to a gross dualism between God and the world and the world 
becomes a cosmic blunder. The cosmos is a manifestation of the 
Supreme and what binds is not the act but the selfish attitude to 
action, born of ignorance which makes us imagine that we are 
so many separate individuals with our special preferences and 
aversions. 

The teacher now proceeds to point out how the actor, the act 
and the action are all different manifestations of the one Supreme 
and action offered as a sacrifice to the Supreme does not bind. 


Sacrifice and Its Symbolic Value 


23. gatasangasya muktasya 
jfianavasthitacetasah 
yajnaya 'caratah karma 
samagram pravilvyate 
3) The work of a man whose attachments are ante 
who 5 liberated, whose mind is firmly founded in wisdom, 
© does work as a sacrifice, is dissolved entirely. 


24 brahmà ’rpanam brahma har 
brahmagnau brahmanā hutam 
brahmai 'va tena gantavyam 
brahmakarmasamadhina 
ka) For hi jon is God. 


„him the act of offering is God, the ohia, 

Sd 15 1t offered into the fire of God. God is that oUm 
attained by him who realizes God in his MOS 

* Vedic yajfia is here interpreted in a larger, spiriti; yay; 


E 
| 
Dp 
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Though the performer of yajña does work, he is not bowi} 
it for his earth life is brooded over by the sense of eternity, 


25. daivam eva pare yajnam 
yoginah paryupasate 
brahmagnav apare yajfiam 
yajfienai ’vo 'bajuhwati 


(25) Some yogins offer sacrifices to the gods while alte 
offer sacrifice by the sacrifice itself into the fire oft 
Supreme. 


S. interprets yajíia in the second half of the verse as ita! 
“Others offer the self as self into the fire of Brahman.^ 

Those who conceive the Divine in various forms seek fate 
from them by performing the consecrated rites of action, V" 
others offer all works to the Divine itself. 


26. Srotradint ’ndriyany anye 

samyamagnisu juhvati 
Sabdadin visayan anya 
indriyagnigu juhvatt 


: fr 
(26) Some offer hearing and the other senses into E 
of restraint; others offer sound and the other 0) 
sense in the fires of sense. né 


By means of sacrifice interpreted here as means po 
control and discipline, we strive to make knowledg? 


..: Cp. Sridhara: tad evam paramesvararadhanalaksaten 
Jfianahetutvena bandhakatvábhavad akarmawa. 
a Cp. Mantiqu'i-Tair. E. T. by Fitzgerald. thought 
All you have been, and seen, and done and bt. +" 
Not you but I, have seen and been and wroug 
ugnm, pilgrimage and Road, 
Was but Myself toward Myself; and your 
Arrival but Myself at my own door. - ; . 
Come, you lost Atoms, to your centre draw je, 
Rays that have wandered into Dar kness a 
Return, and back into your Sun subside. e. jill 
Coane from Ananda K. Coomaraswamy, Hinduss™ 4 
» P. 42. ik 
muc akantha says: ‘sopadhikar jtvaps nirupld? 


ESEO E S 
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our whole being.! Our whole being is surrendered and changed. 
A right enjoyment of sense objects is compared to a sacrifice in 
which the objects are the offering and senses the sacrificial fires. 
Every form of self-control, where we surrender the egoistic en- 
joyment for the higher delight, where we give up lower impulses, 
is said to be a sacrifice. 


27. sarvant "ndriyakarmám 
pranakarmam cà "pare 
aitmasamyamayogagnau 
juhvati jf anadipite 
(27) Some again offer all the works of their senses and the 
works of the vital force into the fire of the yoga of self- 
control, kindled by knowledge. 


28. dravyayajfias tapoyajfia 
yogayajnas tatha "pare 
svadhyayajhanayajnas ca 
yatayah samsitavratah 
(28) Some likewise offer as sacrifice their material possessions, 
or their austerities or their spiritual exercises while others 
of subdued minds and severe vows offer their learning 9" 
owledge. 


29. apane juhvati pranam 
rr "jànam tathà ‘pare 
pranapanagalt ruddhva 
pranayamaparayana 
h control, having 


(29) Oth t 
thers again who are devoted to brea! | 
restrained the paths of prāņa (the outgoing beat) are 
Mana (the incoming breath) pour as sacrifice prar 
Pana and apana into prana. dt 
b Madhusüdana: dharana dhyanam, samadhir i bris d 
mah oale: tathacaha bhagavan patanjalih, trayam is) Snes 
eva) tti. tatra hrtbundarikadau mánasakcirakülasthapa: DO. Sad 
CE *kasya dhytasya cittasya bhagavadaharaeriisprsne EDUC 
Yann eb ratyayavyavahito — dhyánam. sarvaihā — UJ yap 
en sajatiyapratyayapravahah samüdhib- 
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30. apare niyataharah 
pranan pranesu juhvati 
sarve py ete yajnavido 
yajnaksapitakalmasah 


(30) While others, restricting their food, pour as sur 
their life breaths into life breaths. All these are knowent 
sacrifice (know what sacrifice is) and by sacrifice have thi 
sins destroyed. 


Restraint is the essence of all sacrifice and so all sacrifices 1 
be regarded as means to spiritual growth. 


31. yajnasistamrtabhujo 
yanti brahma sanatanam 
na "yam loko 'sty ayajnasya 
kuto 'nyah kurusattama 


(31) Those who eat the sacred food that remains um 
Sacrifice attain to the eternal Absolute; this world Pi 
for him who offers no sacrifice, how then any other" 


O Best of the Kurus (Arjuna) ? 


The law of the world is sacrifice and he who violates 
obtain mastery either here or beyond. 


ita 


32. evañ bahuvidha yajna 
vitatà brahmano mukhe 
karmajàn viddhi tan sarvan 
evam jnatva vimoksyase 
(32) Thus m 
of Brahman 
Absolute). Know thou that all these are born 9 
SO knowing thou shalt be freed. 


Es 
any forms of sacrifice are spread out "T 


(Le. set forth as the means of race 


Wisdom and Work 


33. Sreyan dravyamayad yajnay 
jnanayajnah paramtapa 
sarvar karma "khilam partha 
jnane parisamapyate 


i 
| 
| 
i 
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(33) Knowledge as a sacrifice is greater than any material 
sacrifice, O scourge of the foe (Arjuna), for all works with- 
out any exception culminate in wisdom. 


The goal is the lifegiving wisdom, which gives us freedom of 
action and liberation from the bondage of work. 


34. tad viddhi prantpatena 
pariprasnena sevaya 
upadeksyanti te jnanam 
jfianinas tattvadarsinah 
(34) Learn that by humble reverence, by inquiry and by 


service. The men -of wisdom who have seen the truth will 
instruct thee in knowledge. 


Wise men will teach us the truth if we approach them in à 
Spirit of service and reverent inquiry. Until we realize the God 


idea of the taste 


y he soup.” We must combine devotion to the teacher with ae 
Ost unrestricted right of free examination and inquiry. 


f the Gila. 
ill not do. Intellect ean 
d, but it does 
ragmentary views, glimpses of the Beyond, ihe 
the consciousness of the Beyond. We must open 


: Mee x 3 h 
Jasya nàsti nijà prajnà kevalam tu baker : 


Only giy 
hot give d 


"a Sa jānāti Sastrartham darvi sularet T], 55, 1- 


T 
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whole of our inner being to establish personal contact, Ta 
disciple has to tread the interior path. The ultimate authoi 
is the inner light which is not to be confused with the promptis 
of desire. By the quality of service and self-effacement, we kwi 
down the obstructing prejudices and let the wisdom in us is 
Truth achieved is different from truth imparted. Ultimately, v 
is revealed in the scriptures (pranipáta-éravana), what is thoi 
out by the mind (pariprasna-manana) and what is realized 
the spirit through service and meditation (Seva-nididhyis: 
must agree.! We must consort with the great minds of the p 
reason about them and intuitively apprehend what is of endu 
value in them. 

This verse makes out that in spiritual life, faith comes ff 
then knowledge, and then experience. 3 

Those who have experienced the truth are expected o 
us. The seers owe a duty to their less fortunate brethren " 
guide them to the attainment of illumination which they” 
reached. 


In Praise of Wisdom 


35. yaj jRàtvà na punar moham 
evam yasyast pandava: 
yena bhutany asesena 


draksyasy atmany atho mayi i 


init 
(35) When thou hast known it, thou shalt not fall ee ve 
this confusion, O Pandava (Arjuna), for by b 


oM 
5 n N^ 
see all existences without exception in the 9€» E 









jn 
: not OF | 

: When the sense of difference is destroyed actions em y | 
since ignorance is the source of bondage and thé | 
attained wisdom, is free from it. wy 


saved 

* Cp. Plato: “A man should persevere till he has Ci te y 
two things: either he should discover the truth ? impos y 
himself or learn it from some one else; or if this is theo"? M 
should take the best and most irrefragable of huma pud 
x ft on which he sails through life. enose d vi 
Cp. Plotinus: “Out of discussion we call to vision, t° in f 
R EN point the path, our teaching is a DR the? 

mus : as 

Enna ads V. a s the very act of him who 


make it the ra 
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36. api ced ast papebhyah 
sarvebhyah papakritamah 
sarvam jhanaplavenat ‘va 
vrjinam samtarisyast 
(36) Even if thou shouldst be the most sinful of all sinners, 
thou shalt cross over all evil by the boat of wisdom alone. 


37. yathai 'dhàmsi samiddho 'gnir 
bhasmasat kurute 'rjuna 
jnanagnih sarvakarmàni 
bhasmasat kurute tatha 
(37) As the fire which is kindled turns its fuel to ashes, 


Z Siina, even so does the fire of wisdom turn to ashes all 
ork. 


38. na hi jRànena sadrsam 
pavitram tha vidyate 
tat svayam yogasamsiddhah 
( kalena 'tmani vindati 
38) There is nothing on earth equal in purity to wisdom. 
n € who becomes perete by yoga finds this of himself, 
n his self in course of time. 


Self-control discovers it to man at last. 


Faith is Necessary for Wisdom 


39. sraddhavaml labhate jnanam 

taiparah sariyatendriyah 
jfianam labdhva param saniim 
í acirena 'dhigacchats 
39) He who has faith, who is absorbed 


Wh i 
wisdo as subdued his senses gains wisdo 


enn d 
in it (i.e wisdom) an 
= M having game 


ind belief. It is the aspiration of the 500 PB" | v dwells 
* reflection in the eie self of the wisdom 
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in the deepest levels of our being. If faith is constant, it tae, 
to the realization of wisdom. Jfiana as wisdom is free from dnt 
while intellectual knowledge where we depend on sense diti 
logical inference, doubt and scepticism have their place. Wiz 
is not acquired by these means. We have to live it inwardly: 
grow into its reality. The way to it is through faith ani 
control. 

þarām Santim: the supreme peace. Nilakantha suggests & 
he attains the supreme state of bliss, after the karma which të 
commenced to operate completes its course.! 


40. ajfias cà '$raddadhanas ca 
samsayàtmà vinasyatt 
nā yam loko 'sti na paro 
na sukham samsayatmanah ye iit 
(40) But the man who is ignorant, who has no pe j 
of a doubting nature, perishes. For the doubting 50 os 
is neither this world nor the world beyond nor any happ 3 
We must have a positive basis for life, an unwavelm 
which stands the test of life. 


41. yogasamnyastakarmanam 
jnanasamchinnasamsayam 
atmavantam na karmant 
mbadhnants dhanamjaya worst 
(41) Works do not bind him who has renounce who af 
yoga, who has destroyed all doubt by wisdom ^ | 
possesses his soul, O winner of wealth (Arjuna): disc 
. Themutual relationship of true work, wisdom and e 
ls here brought out. words | 
Yogasarınyastakarmāņam: who has renounced ae es 
yoga. This may refer to those who develop even-m! nd D 
worship of God as its characteristic, and so dedicate gy 
to God or to those who have insight into the highest 
so are detached from Works.? Madhusüdana. m or] 
z videhakaivalyam . | rürabdhaharmasamáptatusa) ig gii 
gina Maddie ah 
AERE eavali samarpitani karmani yena yadvd param I” 


ena yogena sam üni i karmáni y 
nyastaharm. dus nyastàni tyaktáni kar 


d 
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ütmavantam: who possesses his self. While he does work for 
others, he remains his own self. In the eager pursuit of the good 
of others, he does not lose his hold on the self. 


42. tasmad ajnanasambhitam 
hrtsihar jñānāsinā 'tmanah 
chitlvai 'nam samSayam yogam 
atistho 'itistha bharata 


(42) Therefore having cut asunder with the sword of wisdom 
this doubt in thy heart that is born of ignorance, resort to 
yoga and stand up, O Bharata (Arjuna). 


Arjuna is here called upon to perform action with the help of 
knowledge and concentration. The doubt in his heart whether 
it is better to fight or abstain is the product of ignorance. It will 
be destroyed by wisdom. Then he will know what is right for 
him to do. 


iti . . . jhanayogo nama caturtho 'dhyayah 
This is the fourth chapter entitled The Yoga of Divine 
Knowledge 
Sometimes the chapter is entitled Jnana Karmasarinyasayo82, 
the yoga of knowledge and (true) renunciation of action. 


CHAPTER V 
True Renunciation 


Samkhya and Yoga lead to the same goal 


arjuna uvaca 
I samnyasam karmanam krsna 
punar yogam ca Samsast 
yac chreya etayor ekam 
tan me brühi suniscitam 


Arjuna said: 


(1) Thou praisest, O Krsna, the renunciation of wos 
again their unselfish performance. Tell me for certam V 
one.is the better of these two. 


S. argues that the question is with reference to the A 
lightened, for the man who has realized the Self has 1 | ul 
any object to gain since he has achieved all. In III, 17," (T 
that he has no more duties to perform. In such passages x i 
and IV, 6, the method of work is enjoined as an acc®ni i 
the acquisition of the knowledge of the Self, gito he f 
1s said that the man who has obtained right knowledgn «di? 
longer anything to do with work. Further, in IV, CT w 
ìs denied to him except that which is required for bod dit 
tenance. The man who knows the true nature of the Se ind o 
in V, 8, always to meditate with a concentrated min ima 
idea that it is not “1” that do it. It is not possible have V 
even In a dream that the man who knows the Self can enti?! 
thing to do with work so opposed to right knowledge 92^ si 
based on illusory knowledge.: So $. contends UR the y 
question relates only to those who have not know? 

For the ignorant, work is better than renunciation. e matt 

The intention of the Gita right through seems to the o 
work to be abandoned is selfish work which binds U$ p 

* Gtmatattvavidah, 


5 iäna! 
; : mithyäjf 
karmayogah ee SEELEY 


a sambhavayitum sakyate. 
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of karma and not all activity. We cannot be saved by works 
alone, but works are not opposed to saving wisdom. 


Sribhagavan uvaca 


2. sannyasah karmayogas ca 
nihíreyasakarav ubhau 
tayos tu karmasamnyasat 
karmayogo visisyate 
The Blessed Lord said: 

(2) The renunciation of works and their unselfish per- 
formance both lead to the soul’s salvation. But of the two, 
the unselfish performance of works is better than their 
renunciation.! 

The Sarhkhya method involves the renunciation of works and 
the Yoga insists on their performance in the right spirit. They 
are at bottom the same but the Yoga way comes more naturally 
to us. The two ways are not inconsistent. In Sarhkhya, jfana 
or insight is emphasized. In Yoga, volitional effort 1s stressed. 
In one, we know the Self by thinking away the alien elements; 
in the other, we will them away. 


3. jfieyah sa nityasamnyast 

yo na dvestt na kanksatt 
nirdvandvo hi bo e 

sukham bandhat pramu 
(3) He who neither loathes nor desires should be knoe 
One who has ever the spirit of renunciation; for free. wj 
dualities he is released easily, O Mighty-armed (Arjuna), 


from bondage. Apr 
t tityasammnyasi: one who has ever the spirit of rene E 
xin Worker (karmayogin) is also the true [Eo 
yasin), for he does his work in a detached spit. 
hag bālā} 
pravadanit na panditāh 
ekam apy asthitah samya 
! See I ubhayor vindate phalam 
ee TII, 8. i pea 
"$2 Rarmani pravyttops niyat sammyasitt jücyab. Madhusü 


F 


(4) The ignorant speak of renunciation (Sārhkhya) a; 
practice of works (Yoga) as different, not the wise. Hey: 
applies himself well to one, gets the fruit of both, 
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` In this chapter, Yoga means karmayoga and Sàrkhya ne: 
the intellectual way with renunciation of works. 


5. yat samkhyaih prapyate sthinam 
lad yogair api gamyate 
ekam samkhyam ca yogam ca 
yah pasyati sa pasyati 
(5) The status which is obtained by men of renunciation’ 
reached by men of action also. He who sees that the wast) 
renunciation and of action are one, he sees (truly). 


? iu 

5(b) appears elsewhere in the M.B., Samliparva, S 
316, 4.1 The true renouncer is not he who remains el 
inactive but he whose work is done in a spirit of e 
Renunciation is a mental attitude, the casting-off of gi 
Work; true work is work with all desire renounced. T 
any opposition'between the two. Cp. "When actions al ak al 
by the wise man or the fool, the body (that is the a WB 
is the same but the inward understanding is different. ai 
that the Bhagavata religion is equal in merit to the | 
religion."3 | 
| 


i 


6. samnyasas tu mahabaho | 


] 







duhkham aptum ayogatah | 
Yogayukto munir brahma | 
nacirena ’dhigacchatt : qne 
(6) But renunciation, O Mighty-armed (Arjuna) $ i yf 
to attain wi i 


5 
1 thout yoga; the sage who is came 
(the way of works) attains soon to the Absolute. 
ge driya 
* Cp. yad eva yogah pusyanti tat samkhyait api dr ual 
ekam samkhyam ca yogam ca yah pasy! ah 

` fràjfasya mürkhasya ca küryayoge V, 5° ud 
samatvam abhyeti tanur na Puddhih. A vimdrt gni i! 

3 sdmkhyayogena tulyo hi dharma ekantasevital. Santi? 
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7. yogayukto visuddhatma 

vijitàtmà jitendriyah 

sarvabhutatmabhitatma 
kurvann api na lipyate 


(7) He who is trained in the way of works, and is pure in 
soul, who is master of his self and who has conquered the 
senses, whose soul becomes the self of all beings, he is not 
tainted by works, though he works. 


He renounces all actions inwardly, not outwardly. Even S. 
admits that such action is quite consistent with the knowledge of 
Self. Even if he acts for the sake of world-solidarity, he is not 
bound by actions." 


8. nai 'va kimcit karomi 'tt 
yukto manyeta tatlvanit 
pasyan $rmvan sprsai jighrann 
asnan gacchan svapaii $vasan 
(8) The man who is united with the Divine and knows the 
truth thinks “I do nothing at all" for in seeing, hearing, 
touching, smelling, tasting, walking, sleeping, breathing; 


9. pralapan visrjan grhnann 
unmisan nimisann api 
tndriyant 'ndriyárthesu 
vartanta iti dharayan im. 
9) In speaking, emitti ing, opening and closing ^^ 
eyes Renee: Meri D E occupied with the 
Objects of the senses. 
which is pure and . 


" € are called upon to realize the self in uS jective universe. 
* and distinct from the factors of prakrti or ODIS EN changes 
- € constituents of the ego are impermanent, atoy educ or 
ftom moment to moment. There is no chang xs 


im 
Mortal nucleus in these pretenders to 5* fhood. 
n api na lipyale, va 


! sah 
Vue ned j a kurvan 
karmabhir tiene M karma 
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I0. brahmany adhaya karmani 
sangam tyaktva karoti yah 
lipyate na sa papena 
padmapattram iva ’mbhasa 


(ro) He who works, having given up attachment, resign 
his actions to God, is not touched by sin, even as a ht 
leaf (is untouched) by water. 


The Gita requires us, not to renounce works but to do ths, 
offering them to the Supreme in which alone is immortality. We 
we renounce our attachment to the finite ego and its like £ 
dislikes and place our actions in the Eternal, we acquire the n 
renunciation which is consistent with free activity in the m 
Such a renouncer acts not for his fleeting finite self but for 
Self which is in us all. : 

brahmany àdhaya karmámi. R. makes Brahman equ" 
prakrti. 


alent V 


II. kàyena manasa buddhya 
kevalair indriyair apt 
yoginah karma kurvanti 

` sangar tyaktvà 'tmasuddhaye 


wn 
(1r) The yogins (men of action) perform works ae 
the body, mind, understanding or merely with eir 505 


abandoning attachment, for the purification © 


I2. yuktah karmaphalam tyakiva 
Santim apnoti naisthikim 
ayuktah kamakarena 
phale sakto nibadhyate 


e 
(12) The soul earnest (or devoted) attains to P v 
founded, by abandoning attachment to the fru its p 
but he whose soul is not in union with the Divin : 
by desire, and is attached to the fruit (of 2€" 
(therefore) bound. 


! Cp. Emerson: 
"Teach me your mood, O patient star? 
Who climb each night the ancient sky» 


ving on space no shade, no scars, 
No trace of age, no fear to die. 
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yuktah, or disciplined in action: 

antim. When the peace of God descends on us, Divine know- 
ledge floods our being with a light which illumines and trans- 
forms, making clear all that was before dark and obscure. 


The Enlightened Self 


I3. sarvakarmami manasa 
sarimyasya 'ste sukham vast 
navadvare pure dehi 
nai ’va kurvan na karayan 


(13) The embodied (soul), who has controlled his nature 
having renounced all actions by the mind (inwardly) dwells 
at case in the city of nine gates, neither working nor causing 
work to be done. 


Cp. Katha Up., V, x. h 

The nine gates are the two eyes, the two ears, the two nostrils, 
and the mouth and the two organs of excretion and generation. 
See Svetasvatara Up., III, 18. 


14. na kartrtvam na karma 
lokasya srjati prabhuh 

na karmaphalasamyogam 
svabhavas tu pravariate 


f) The Sovereign Self does not ec 
D nor does He act. Nor does He em 
eir fruits. It is nature that works out (these). hich 
$ Prabhuh is the Sovereign Self of the knower, the Real Self w 
One with all that is. 


e for the people 
ect works Wit 


15 mà 'dalte kasyacit papars 
na cai va sukriam vibhuh 

ajnanena "yrtam JAANAM 

( tena muhyanti janiaut^ 

Teer i iri not take on 

-pervading Spirit does 
the Bee of any. EU is enveloped bY 
*reby creatures are bewildered. 


the sin or 
ignorance, 


| 


vibhuh: all-pervading. Each soul is not a Separate moni 
eternal and changeless. Vibhuh refers either to the Self of t 
jňānin or the Supreme Self, which are identical in Advi 
Vedanta. 

ajnanena; by ignorance. It is the ignorance which makes 
believe in the ultimateness of the multiplicity. 


qnanam: wisdom. It is the wisdom which is the one bass? 
all distinctions.: 
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16. jidnena tu tad ajnanam 
yesàm nasitam atmanah 
tegàm adityavaj jfianam 
prakasayati tat param 
(16) But for those in whom ignorance is destroyed by wish 
for them wisdom lights up the Supreme Self like the sut 


tatparam: paramartha tattvam: ultimate reality. S. it yi 
The Self above the ego is not touched by sin or ment 
Or sorrow. It is the witness of all. 


17. tadbuddhayas tadatmanas 

tannisthas tatparayanah 
gacchanty apunaravrtiim 

jnananirdhitakalmasah 


| 

(17) Thinking of That, directing one’s whole co " 

emg to That, making That their whole aim, o fi 

the sole object of their devotion, they reach i e 

which there is no return, their sins washed away P " 

oi 

The false €go determined by works disappear aot 
ere its identity with the Supreme Self and wo! 

ntre, 


18. vidyavinayasampanne — 
brahmane gavi hastini 
Suni cai 'va svapake ca 
panditah samadarsinah sant 
8 ajfianenavaranavihse ‘mata mayakhyend nteni 
ret: aray sepaśaktimatā māyāäkhyená v sv 
soccidietvarajagadbhedabramadhisthanabhütar IVa gia 


se oe h 
nàndarüpam advitiyays paramárthasatyam- Mad 







g 
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(18) Sages see with an equal eye, a learned and humble 
Brahmin, a cow, an elephant or even a dog or an outcaste. 


vidyavinayasampanne: great learning brings great humility. As 
our knowledge increases we become increasingly aware of the 
encircling darkness. It is when we light the candle that we see 
how dark it is. What we know is practically nothing compared 
to what we do not know." A little knowledge leads to dogmatism, 
a little more to questioning and a little more takes us to prayer. 
Besides, humility comes from the knowledge that we are sus- 
tained in existence by the love of God. The greatest thinkers of 
all ages were deeply religious men. 
vinaya: humility or rather modesty which is the result of 
cultivation or discipline. The first division of the Buddhist 
Tipitaka is called vinaya or discipline. vinaya is the opposite of 
pride or insolence. The recognition of dependence on non-human 
factors produces cosmic piety. The truly learned are humble. 
_ Samadarsinah; see with an equal eye. The Eternal is the same 
in all, in animals, as in men, in learned Brahmins as in despised 
outcasts, The light of Brahman dwells in all bodies and is not 
affected by the differences in the bodies it illumines. 
The characteristics of the Supreme, being, consciousness m 
ae ed i all existence g the d relate to 
and forms, that is, their em à 
UE things from the standpoint of the Ukimsts Rea [i 
is th UE see with an equal eye. 5 The fun rely. It is the 
iists, of spirit and nature and not of soul and ; e is the 
e on between the subject and the object. er There 
v of objectivization, of alienation, of deter A. 
e the distinction of minerals, plants E ET nce, The 
, but they all have an inner non-objective 


Uhe fami ton illus 
d amiliar sente f the great Newto 
to not know what fears Fo “to the world: bit and diverting 
me been only like a boy playing on the $ gus prettier she 
Tel in now ant es tdg d omotie ENE Or A cnr 
: inary, whi ean 0 . "After 
before me,” Tu eae ee sentence of Henry a enough of 
i5 oan knows mighty little, and may some a 
n ignorance to fall down and pray: , gmsapañcakam 
* asti bhati priyam rupam namacel r ar Lato duayam. 
1 caraca, Lari trayam brahmarüpem jag? ‘akan tha. 
aram jagad brahmadysyaiva p yanit. 


ts.2 When we 


i 


ER 0 
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subject, Reality, dwells in all of them. This affirmation of bas: 
identity is not inconsistent with the empirical variety, Evi 
admits that the one eternal reality is revealing itself in lige 
and higher forms through successive stages of manifestation] 
empirical variety should not hide from us the metaphysical reali 
which all beings have in common. This view makes us look up 
our fellow beings with kindliness and compassion. The wise s 
the one God in all beings and develop the quality of equalmindd 
ness which is characteristic of the Divine. 


IQ. that 'va tair jitah sargo 
yesam samye sthitam manah 
nirdosam hi samam brahma 
tasmad brahmani te sthitah 
(19) Even here (on earth) the created (world) is oat 
by those whose mind is established in equality. 


flawless and the same in all. Therefore are these (persos 
established in God. | 


See Chandogya Up., II, 23. x. : ath 
The state of liberation is one which we can attain here? ^ 


20. na prahrsyet priyam prapya 
no 'dvijel prapya cà "briyam 
sthirabuddhir asammidho — 
brahmavid brahmani sthitah ges 
(20) One should not rejoice on obtaining bee je n 
Sr Sorrow on obtaining what is unp easant. | (gach 
(thus) firm of understanding and unbewildered, È 
ower of God is established in God. cht fh 
r 


brahmani sthitah: established in God. He getsat It, 
enters into It and is fairly established in It. 


21. bāhyasparseşv asaktātmā 
vindaty atmani yat sukham 
sa brahmayogayuktatma i 
Sukham aksayam asnute iot 
* chasyapi hüfasthasya cittataratamyat, jidnaisvary t9" 
pareua parena bhuyasi bhavati. S-B.I., 3, 30. 


V. True Renunciation : 183 


(21) When the soul is no longer attached to external con- 
tacts (objects) one finds the happiness that is in the Self. 
Such a one who is self-controlled in Yoga on God (Brahma) 
enjoys undying bliss. 

He, who has freed himself from the phantoms of the senses 
and lives in the Eternal, enjoys the bliss divine. 


22. ye hi samsparsaja bhoga 
duhkhayonaya eva te 

adyantavantah kaunteya 

na tesu ramate budhah 


(22) Whatever pleasures are born of contacts (with objects) 
are only sources of sorrow, they havea beginning and an end, 
O Son of Kunti (Arjuna), no wise man delights in them. 


See II, 14n.2 


23. $aknoti 'hai 'va yah sodhum 
prak Sariravimoksanat — 
kümakrodhodbhavam vegam 
sa yuktah sa sukhi narah 
(23) He who is able to resist the rush of desire and anger, 
pum here before he gives up bis body, he is a yog? e is 
he happy man. ETE 
he non-attachment from which inner peace, freedom an 
s is capable of realization even here on earth, even when We 
pm embodied lives. In the midst of human life, peace V! 
€ attained, 


Peace from Within 
24. yo 'ntahsukho 'ntarārāmas 
tathà 'ntarjyoti eva yah 
sa yogi brahmanirvanam ; 
1 brahmabhiito 'dhigacchath — baee 
it, ep, Brother Lawrence: ‘‘I know, mat! for p 
Qe heart Bone. sale ee else’ s it alone unless Te empty 
acant £5: 39 He cannot work in it what He vous. 
IC for Him." The Practice of the Presence of Goa. 
TUER nlaram 
Sukhasyanantaram duhkharh duhkhasym um 
Cahravat parivaritete suhbhaduhhhe nira . 


| 


sukham 





| 
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(24) He who finds his happiness within, his joy within aj 
likewise his light only within, that yogin becomes dii; 
and attains to the beatitude of God (brahmanirvana), 


The yogin becomes unified in consciousness with the Eten 
in him. The next verse indicates that this nirvana is not ne 


annihilation. It is a positive state full of knowledge and si 
Possession. 


25. labhante brahmanirvanam 
rsayah ksinakalmasah 
chinnadvaidhà yatatmanah 
sarvabhitahite ratah 


(25) The holy men whose sins are destroyed, whose a 
dualities) are cut asunder, whose minds are disciplined’ 


Who rejoice in (doing) good to all creatures, attain to 
beatitude of God. 


; y 

Sarvabhitahite ratah: the soul which has acquired ien 
Peace is also the soul of love and compassion. He vs » 
existence in the Supreme, sees the Divine even in the p ] 
the criminal, and goes out to them in deep love and Tss | 
To do good to others is not to give them physical c find WE 
raise their standard of living. It is to help others end 1 
true nature, to attain true happiness The contempla d sm 
Eternal Reality in whom we all dweli gives warmth A is for 

to the sense of the service of fellow-creatures. All be thew, 
sake of the Supreme. jagad hitaya krsndya. To overcom tie 
1S not to become other-worldly. It is not to eval | 
Iesponsibilities. soci , 
€ two sides of religion, the personal and the the Di 
emphasized by the Gig Personally, we should discov’ must? 
m us and let it penetrate the human; socially, So ghoul ff 
eoten oi the Divine ‘The individual ed ! 
S his freedom anq uniqueness and he should recogn s vj 

Sonne me e mat nage San My 


worl m descen 
of creatures 1 d of spirit but also to 







* Cp. dystim jfianamayim krtvá, 
Pasyed brahmamayam jagat. 
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26 kamakrodhaviyuktanam 
yalinam yatacetasam 
abhito brahmanirvanam 
vartale viditatmanam 


(26) To those austere souls (yatis) who are delivered from 
desire and anger and who have subdued their minds and 
have knowledge of the Self, near to them lies the beatitude 
of God. 


They live in the consciousness of Spirit. The possibility of 
blessed existence in this world is indicated here. 


27 sparsan krtvā bahir bahyams 
caksus cai 'và 'ntare bhruvoh 
prànápanau samau kriva 
nasabhyantaracarinau 


28. yatendriyamanobuddhir 
munir moksaparayanah 
vigatecchabhayakrodho 
yah sada mukta eva sah 
7) and (28). Shutting out all external objects, fixing the 
Sion between the eyebrows, making even the inward ani 
€ outward breaths moving within the nostrils, the e 
tito has controlled the senses, mind and understan ee 
ral 1S intent on liberation, who has cast away desire, 
anger, he is ever freed. " 
CP. "When one fixes the thought on the midpoint betwee A 
OG the Light Kus its own accord. It 1s symbolic 


Of union «: 
f union with buddhi, that gives spiritual knowledge. 


29. bhoktaram yajnatapasam 
sarvalokamahesvaram 

suhrdam sarvabhutanam ; 

( jnatva mam santium rocha i " 
dnd having known Me as the Enjoyer of sacrifices 


ilhelm. 
! The Secret of the Golden Flower. E.T. by Wil 
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austerities, the Great Lord of all the worlds, the Friend of 
beings, he (the sage) attains peace. 


The transcendent God becomes the lord of all creation, 
friend of all creatures, who does good to them without expat 
any return.' God is not merely the distant world-ruler hi 
intimate friend and helper, ever ready to assist us in overcon 
evil, if only we trust Him. The Bhagavata says: “Of whom |: 
the beloved, the self, the son, the friend, the teacher, the rei 
and the desired deity." 


iti . . . karmasarinyasayogo nàma pañcamo 'dhyayd 


This is the fifth chapter entitled The Yoga of Renuncal 
of Action. 


; s 
| Saruapraninàm pratyupakaranirapehsataya wpaküritam. $ 
also S.B.G., IX, 18. 
è yesam aham priya, atma, sutas ca 
sakhā, guruh, suhydo, daivam istam. 8 
III, 25, 39. 








CHAPTER VI 
The True Yoga 


Renunciation and Action are One 


Sribhagavan wvdca 


I. anasritah karmaphalam 
kāryam karma karoti yah 
sa sammyási ca yogi ca 
na miragnir na cà 'kriyah 
The Blessed Lord said: 


( He who does the work which he ought to do without 
Seeking its fruit he is the sarnnyasin, he is the yogin, not he 
Who does not light the sacred fire, and performs no rites. 
The teacher emphasizes that sarùnyāsa or renunciation has little 
to do with outward works. It is an inward attitude. To become 
à sarinyasin it is not necessary to give up the sacrificial fire K 
the daily ritual. To abstain from these without the spirit o 
renunciation is futile. t 
S. however, b d "kevalam," makes ou 
p , by the use of the wor e 2 ; 
that "he who does not light the sacred fire and performs no ae 


«, not the only sarhnyasin.” This does not seem to be quite fair 
to the text. 


2. yam samnyasam in prahur 
yogam tam viddhi andava 
na hy asas dea 
yogi bhavatt kascan atic 
2) What they call renunciation, that know to be 4 
ss » O Pàndava (Arjuna), for no one becom 
o has not renounced his (selfish) purpose. mento 
hoe īsa: renunciation. It consists in the ae e d. Thi 
ist ae action without an inward striving el ion 
m e Yoga, firm control over oneself, complete se m S rd 
as ten, "Se says that disciplined activity (yoga) '51 
enunciation (Sarùnyāsa). 
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3. aruruksor muner yogam 
karma karanam ucyate 

yogarudhasya tasyai ’va 
Samah kavanam ucyate 


(3) Work is said to be the means of the sage who wishes | 
attain to yoga; when he has attained to yoga, serenityi 
said to be the means. | 


When we are aspirants for liberation (sadhanavastha), xi 
done in the right spirit with inner renunciation helps us. id 
once we achieve self-possession (siddhavastha) we act, mt 
gaining any end but out of our anchorage in God-conscn | 
Through work we struggle to obtain self-control; when ae | 
trol is attained, we obtain peace. It does not follow that we al 
abandon all action. For in VI, 1, it is stated that the tue y% | 
is one who performs work and not one who renounces il ost 
does not mean the cessation of karma. It cannot be T i | 
(kāraņa) of wisdom, for the perfected sage has already | 
wisdom. V, r2 says that the yogin attains complete i vil 
by abandoning the fruit of action. He performs ace i 
Perfect equanimity. He overflows with a spontaneot® sta | 


works with a generosity which arises from his own 10 
strength. 







4. yada hi ne 'ndriyarthegu 
na karmasv anusajjate 
Sarvasamkalpasamnyast 
yogarudhas tado 'cyate á st 
(4) When one does not get attached to the object i9 
or to works, and has renounced all purposes, the 
Sarvasarhkal 


to have attaineq to yoga. D 
k pasaninyass one who has renounced A p" 

e must give Up our likes and dislikes, forget 0 b de 
ourselves out, By the abandonment of all purposes , 
fication of the €g0, by the total surrender to the Ld 
Supreme, the aspirant develops a condition 9 E 
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mating to the Eternal. He partakes in some measure the undif- 
ferentiated timeless consciousness of that which he desires to 
apprehend. 

The freed soul works without desire and attachment, without 
the egoistic will of which desires are born. Manu says that all 
desires are born of samkalpa.: M.B. says: “O desire, I know thy 
root. Thou art born of samkalpa or thought. I shall not think 
of thee and thou shalt cease to exist.” 


5. uddhared atmana ’tmanam 
na ’tmanam avasadayet 
atmai 'va hy atmano bandhur 
atmai 'va ripur atmanah 


(5) Let a man lift himself by himself; let him not degrade 
himself; for the Self alone is the friend of the self and the 
elf alone is the enemy of the self. 


in, uPreme is realizable by one who is prepar 
in 5 er to save it. For the most part we are una 
GENS use our attention is engaged by objects 
MEM ete away on them, demum 
- 41 we do not realize the poin! ? 

ette Squalor of our ordinary. life the true M b 

Self Y of our ordinary life. The Universal Self and the Pes’ 
can be Not antagonistic to each other. The TE subdue 
am ane friend or the foe of the personal self. selfish will, 
We ES ly cravings and desires, if we do not exert ouf ulses are 
Unde ome the channel of the Universal Self. If our Le Universal 
T Control, and if our personal self offers itself to e 
* Sartkalpam a] eno ; ambhavāb. 

a ah kam ajnàh samkalpasatm. 

Kma, Jānāmi te malam, saribalpat tvar hi jp 
m samkalpayisyami tena me ee tip arva, 77 25... go. 
« atid hi attano gali. 379 


II, 3 


D j 
MA hi attano nātho. 160. 
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Self, then the latter becomes our guide and teacher. Every ul 
of us has the freedom to rise or fall and our future is in our op 
hands. | 


6. bandhur atma 'tmanas lasya 
yenà "tmai "và ’tmana jitah 
anatmanas tu $atrutve 
vartetà 'tmai "va $atruvat 


I 

(6) For him who has conquered his (lower) self by th 
(higher) Self his Self is a friend but for him who has Y 
possessed his (higher) Self, his very Self will act in enmi | 
like an enemy. | 
We are called upon to master the lower self by the higher T| 
determinism of nature is here qualified by the power to cont i 
nature. The lower self is not to be destroyed. It can be i 
a helper, if it is held in check. 


7. Jitātmanah prasantasya 
paramaima samahitah | 
Sttosnasukhaduhkhesu | 
tathà manapamanayoh T | 
(7) When one has conquered one's self (lower) m | 
attained to the calm of self-mastery, his Supreme °° feast | 
ever concentrate, heis at peace in cold and heat, in P 
and pain, in honour and dishonour. í zx 
4 Boehme says: “Nothing truly but thine own wilt 6 co 
unes Cu T and do hinge the ee 

State. And it is because thou stiv® ii 
that, out of which thou thyself are descended and derive iit 








2 aM cleaves to created thi i r dispo% 4 
: y Aabit and inclination, the less i$ 7 (ote 
15 union, ease it does not completely resign í 
-~ May transform it supernaturally. 
ami wrote in his Lawa’ih: R 
Ma my heart pure, my soul from error free, 
Male tears and sighs my daily lot to be, 
d lead me on Thy road away from self, 
lost to self I may approach to heen 
Whinfield’s E. £ 
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This is the state of blessedness of the person who has established. 
himself in unity with the Universal Self. He is a jitātman whose 
calm and serenity are not disturbed by the pains of the opposites. 

paramatma samalutah: S. says that the Supreme Self regards 
him as His very self.t The self in the body is generally absorbed 
by the world of dualities, cold and heat, pain and pleasure but 
when it controls the senses and masters the world, the self 
becomes free. The Supreme Self is not different from the self in 
the body. When the self is bound by the modes of prakrti or 
nature, it is called ksetrajfia; when it is freed from them, the 
same self is called the Supreme Self: This is certainly the position 
of Advaita (non-dual) Vedanta. , 

Those who are opposed to this view break up paramatma into 
two words, param and ātmā, and look upon the word param as 
an adverb qualifying the verb samahitah. 3 

R. takes param as an adverb and holds that the self is sublimely 
realized. 

Sridhara says that such a person becomes concentrated in his 
selfs Anandagiri holds that the self of such a person becomes 
completely concentrated.4 
' Sama-ahita: firmly directed to equality. This is not, however, 

€ usual explanation. 


8. ffianavijfianatrptatma 
kütastho vijitendriyan 
yukta ity ucyate yogt 

(8 samalostasmakancanals aaa | 

) The ascetic (yogi) whose soul is satisfied ee 
to wh Owledge, who is unchanging and master aie same, i$ | 
said to rt Clod, a stone and a piece of gold are 

Ls be controlled (in yoga). 

hz m. vuynana: see III, 41 note. 
firm ha: literally, set on a high place, 

CURE 

E t ütmabhavena vartate. 7 ib 

Cp. M.R. atma ksetrajiia ity uktah samyukial p TY 


; $75 "mel. i 
tair eva tu vinirmukiah paan A 187, 24: 
4 malit, 


sam. & 5 
baram i 0-hita. cp. samadhi: jitatmanah nimi ; 
M Utharseng samàhitah samadhirh prāptah bhavati. 


immovable, changeless, 


E = 
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The yogin is said to be yukta or in yoga when he is coa | 
trating on the Supreme above the changes of the world, Sy | 
a yogin is satisfied with the knowledge and experience of th 
Reality behind the appearances. He is unperturbed by thin | 
and happenings of the world and is therefore.said to be eq 
minded to the events of this changing world. | 


9. suhrnmitráryudásina- | 
madhyasthadvegyabandhugu 
sadhusv api ca papesu | 
samabuddhir visisyate 


(9) He who is equal-minded among friends, companions 

foes, among those who are neutral and impartial, oe 
those who are hateful and related, among saints and sini | 
he excels | 


Another reading for visisyate is vimucyate. S.B.G. 
How is one to attain:to this yoga? | 





Eternal Vigilance over Body and Mind is Essential 


IO. yogi yunjita satatam 
atmanam rahasi sthitah 
ekākī yatacittatma 
mirasir aparigrahah 


pis n 
10) Let the yogin try constantly to concentrate os 
on the Supreme Self) vemaining h solitude and i ; 

controlled, free from desires and (longing for) PoS% p 


Here the teacher develops the technique of mene he 
on the lines of Pataiijali’s Yoga Sutra. Its main pUIP. 
pur Consciousness from its ordinary waking COT 
levels until it attains union with the Supreme. Th echan 
1s ordinarily turned outwards, Absorption in the nition i 
material sides of life leads to a disbalanced Eoi 
sciousness. Yoga attempts to explore the inner V4 
sciousness and helps to integrate the conscious 
conscious, 


We must divest our minds of all sensual desire 
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attention from all external objects and absorb it in the object 
of meditation. See B.G., XVIII, 72, where the teacher asks 
Arjuna whether he heard his teaching with his mind fixed to one 
point, ekagrena cetasa. As the aim is the attainment of purity 
of vision, it exacts of the mind fineness and steadiness. Our present 
dimensions are not the ultimate limits of our being. By sum- 
moning all the energies of the mind and fixing them on one point, 
we raise the level of reference from the empirical to the real, from 
observation to vision and let the spirit take possession of our 
whole being. In the Book of Proverbs, it is said that "the spirit 
of man is the candle of the Lord.” There is something in the 
inmost being of man which can be struck into flame by God. 

satatam: constantly. The practice must be constant. It is no 
use taking to meditation by fits and starts. A continuous creative 
effort is necessary for developing the higher, the intenser form 
of consciousness. . 

rahasi: in solitude. The aspirant must select a quiet place with 
Pe natural surroundings such as the banks of rivers or tops 
Ris Which lift our hearts and exalt our minds. Ina woni 
Oi is daily growing noisier, the duty of the civilized m 7 
ave moments of thoughtful stillness. Cp. “Thou, when t i d 
Ua enter into thy closet—and shut the door. vain 
i Into a quiet place and keep off external distract aiin 
the je. ns description of the first hermits: “Tes Sum 
des d Where the air was more pure and the hea 

dns God more familiar." ker should be 
alone to fone: The teacher insists that the ees 

Yalacit ed the gentle pressure, to hear the quit ited, strained 
or anxi tatma: self-controlled. He must not be NUT of control 
and qi To learn to be quiet before God means? ha or body, 
according ta ātmā is used in the sen Pe ee the closet 
With the ag . and Sridhara. It is no Wr if we leave 
them out, daily paper and the business file. 

un tside and shut the doors and windows, “tions: 

Shoul Autet time with all our worries and prec thoughts We 
3ppea] UN a © restlessness or turbulence. an 

one he intellect; through silence We ae 
ES and «hat Boehme calls the “stopping the wheel © 

Matthey n from self-thinking.”” 


imagina- 
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layers of being. The heart must become clean if it is toris 
God who is to be seen and known only by the pure in bs 
We must centre down into that deep stillness and wait o% 
Light. “Commune with your Father which is in secret,” Ty 
Living Presence of God is revealed in silence to eic 
according to his capacity, and need.: 

Plato’s Meno begins with the question, "Can you tele, 
Socrates, is virtue to be taught?" The answer of Socrates it 
virtue is not taught but “recollected.” Recollection is a gathers 
of one’s self together, a retreat into one’s soul. The doctnet 
“recollection” suggests that each individual should enquire mE 
himself. He is his own centre and possesses the truth in hin 
What is needed is that he should have the will and ua 
severance to follow it up. The function of the teacher im 
teach but to help to put the learner in possession of himsel Ii 
questioner has the true answer in himself, if only. C 
delivered of it. Every man is in possession of the E el 
dispossessed of it by his entanglement in the obe 
By identifying ourselves with the objective world, wear H 
or alienated from our true nature. Lost in the oulet 3| 
we desert the deeps. In transcending the object, phy® | 
mental, we find ourselves in the realm of freedom. eds w 

"irà$i: free from desires. Worry about daily 1° et. 
earning and spending money, disturbs meditation an ig. 
away from the life of the spirit. So we are asked to 

“sire and anxiety born of it, from greed and fear. fettes 
should try to tear himself away from these psy eno msf 
Set detached from all distractions and prejudices. attach"! 
away all clinging to mental preferences, vital EU on gol 
to family and friends. He must expect nothing, i55" | 
. Gbartgrahah: free from longing for possessions. + cont 
4Sa spiritual state, not a material condition. We mU t 
appetite for the rest 


i : í 
Delongings. One cannot hear God's voice, if one P "gl 
self- 









The * 


* Cp. Wordsworth’s statement, that “poetry tà 
emotion reco 


Poet says; “I E 
yourself and probe t 
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It invites our attention to the manner of our life, the state of 
human consciousness, which does not depend on the outward 
machinery of life. The body may die and the world pass away 
but the life in spirit endures. Our treasures are not the things 
of the world that perish but the knowledge and love of God that 
endure. We must get out of the slavery to things to gain the 
glad freedom of spirit. 


II $ucau dese pratisthapya 
sthiram àsanam atmanah 
nā 'tyucchritam na 'tinicam 
catlajinakusottaram 


(rr) He should set in a clean place his firm seat, neither 
too high nor too low, covered with sacred grass, a deerskin 
and a cloth, one over the other. 


I2 tatrar 'kagram manah krivà 
yatacittendriyakriyah 
upavisyà 'sane yuñjyād 
yogam atmavisuddhaye 


(12) There taking his place on the seat, making h 
one-pointed and controlling his thought and sense, 
Practise yoga for the purification of the soul. 
yoga here means dhyana yoga, meditation. To realize a 
s must be deed (od the clutches of practical ee 
ae are bound up with our exterior and material life. ust 
lef condition is a disciplined  disinterestedness. en ce 
UR the power to see things as a free undistorted inteligen 
ould see them, For this we must get ourselves out of the A 
en Pythagoras was questioned why he caldi e de 


Li T B 
ments, j he rich man who said that he had kept hing: sell all that 


thoy pa- >US answered, “Yet lackest thou one AA have treasure 


is mind 
let him 


an ye into the 
: er is 
King om How hardly shall they that have 


riches en 5 
h a needle's 
Sye, th of God! For it is easier for a camel EA eco St. Luke 


a 
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sopher he gave the following story. He compared human life wi 
the great festival at Olympia where all the world comes togt 
in a motley crowd. Some are there to do business at the fairg 
enjoy themselves. Others wish to win the wreath in the cis 
and some others are merely spectators and these last arti 
philosophers. They keep themselves free from the urgexisí 
immediate problems and practical necessities. $. points out 
the essential qualifications of a seeker of wisdom are a api 
to discriminate between the eternal and the non-eternal, deit 
ment from the enjoyment of the fruits of action, terrestrial 
celestial, self-control and an ardent desire for spiritual frediz 
For Plato, the aim of all knowledge is to raise us to the om 
plation of the idea of good, the source alike of being and Cm 
and the ideal philosopher is one whose goal, at the end ofa“ 
lived to the full, "is always a life of quiet, of indrawn ^ Ü 
of solitude and aloofness, in which the world forgetting Jil 
world forgot, he finds his heaven in lonely contemplate 
good." That and that alone is really life.” “Blessed Eo e 
in heart for they shall see God.” This purification of en 
cittaSuddhi, is a matter of discipline. Plotinus tells us P. 
dom is a condition in a being at rest.” 









| 


13. samam kayasirogrivam — 
dharayann acalam sthirah 
sampreksya nasikagram svam 
disas cà 'navalokayan 


i£ 
(13) Holding the body, head and neck, erc Ld 
looking fixedly at the tip of his nose, without 100 
(without allowing his eyes to wander). oi 


Posture or Asana is here mentioned. Patafijali ri y 
the posture should be steady and pleasing 50 P The init 
tration. A right posture gives serenity of body. stalled 
be kept clean if the living image of God is to be In^ geld 

sampreksya nasikagram. The gaze is to be agents 
the nose. A wandering gaze is not a help to con? ET 


- J T Lu sam 
b nilyanityavastuviveka, ihamatraphalabhogavirdgt S 
sampat, mumuksutvam. 3 
à Enneads, IV, 4, 12. 
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14. prasantatma vigatabhir 
brahmacarivrate sthitah 
manah samyamya macctito 
yukta asita matparah 


(14) Serene and fearless, firm in the vow of celibacy, subdued 
in mind, let him sit, harmonized, his mind turned to Me 
and intent on Me alone. 


_ brahmacarivrate sthitah: firm in the vow of celibacy. The 
aspirant for yoga must exercise control over sex impulses. Hindu 
tradition has insisted on brahmacarya from the beginning. In 
the Prasna Up., Pippalada asks the seekers to observe brahma- 
carya for a year more at the end of which he undertakes to 
initiate them into the highest wisdom. In Chandogya Up., Brahma 
taught Indra the knowledge of Reality after making him undergo 
brahmacarya for ror years. Brahmacarya is defined as abstinence 
from sex intercourse in thought, word and deed in all conditions 


and places and times. The gods are said to have conquered 


death by brahma a and penance.? In fianasamkalini Tantra, 
e 7 J he who practises 


Siva says that true tapas is brahmacarya and 22e 

it uninterruptedly is divine, not human.3 It is not ascetic celibacy 
that is meant by brahmacarya, but control. Hindu tradition 
affirms that a householder who controls his sex life is a brahmacan 


' Yajiiavalkya writes: 
karmanà manasa vaca sarvdvasthasu saruadai s 
sarvatra maithunatyago brahmacaryam irem Veda 
1 brahmacaryena tapasa devà mriyum upaghnata. Atharva L 


3 na tapas tapa ity ahuh brahmacaryam tapollamam 
SENSE hand yastu sa devo na tu mānusah. ; 

ge difficulty of chastity is illustrated in t 
not sueustine used to pray: “Give me chastity a7 the whole 
in Yet.” Confessions, Bk. VIII, Ch. VII. Rodin has © yoman on her 
Ina piece of sculpture called the Eternal Idol where 4d and arms 
n but leaning backward, with body thrust pa face of a man 
wt eing loose receives between her breasts the bean brace. There is 
Who kneels before her in servile longing for BET a. his ideals, is 
hi xu One man in a thousand who will not put as in ord 
aS est vision, everything which for him Ep contemporaries 
ch Set the woman he loves. In the opinion en De To them the 

RM is a condition which is as selfish a5 it 4 exaggera 
=u emphasis on it may seem somewbat od 


1 sa 
x MM 
i - n t x 
T ee E Ew de 
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gether Ty 
deny the heat, | 
e of Yoga may ben 
els of Poverty, Clas 
the world, the flesh zi 


quite as truly as one who abstains from sex alto 
a celibate is not to deaden the senses and 

The qualities demanded for the practic 
pared with the three Evangelical couns 
and Obedience by which we overcome 
the devil. 

The negative process of bringing all thoughts to a stan! 
has for its positive side, concentration on the Self Tha 
pranidhana is a recognized way in yoga discipline, The m 
becomes still but not vacant, for it is fixed on the Supe 
maccittah malparah. 

Only the single-visioned see the Real. Spiritual life i “ú 
prayer or petition. It is profound devoutness, silent meditate 
the opening of the consciousness to the innermost depths olt 
soul, which connect the individual self directly with the Di 
Principle. Those who learn this art do not require any T | 
assistance, any belief in dogma or participation in ritual. al 
acquire the creative vision since they combine absorption | 
detachment. They act in the world, but the passionless d ye 
of the spirit remains undisturbed. They are compared | 
lotus on the lake which is unruffled by the tide. Í 


I5. yuñjann evam sada 'imànam | 
yog: niyatamanasah Í 
Santim nirvanaparamam f 







matsamstham adhigacchatt i yl 
(15) The yogin of subdued mind, ever keeping hift i we 
harmonized "Se 


r , attains t the supreme nirvet 
abides in M. © peace, the sup 


16. nā 'tyasnatas tu yogo 'sti 
na cai 'kantam anasnatah 
na cà 'lisvapnasilasya. 
Jagrato nai ‘va cà 'rjuna af 
! bharyay, 


: d ah. f 
also Mapu &acchan brahmacari rtau bhavati vat dvi E- 4 
ang adu tradition looks upon Ahalyā, Sita, Mandoa £v 
lled 2.4 aS models of chastity, mahapativrala, v oy Ln 
ea ed Dasicamahükanyg, Thomas Hardy asks us tO 3e 
à pure woman Chastity is a condition of mind: : 
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(16) Verily, yoga is not for him who eats too much or 
abstains too much from eating. It is not for him, O Arjuna, 
who sleeps too much or keeps awake too much. 


We must be free from animal cravings. We must avoid excess 
in all things. Compare with this the middle path of the Buddhists, 
the golden mean of Aristotle. 


17. yuktaharaviharasya 
yuktacestasya karmasu 
yuktasvapnavabodhasya 
yogo bhavati duhkhaha 


(17) For the man who is temperate in food and recreation, 
who is restrained in his actions, whose sleep and waking 
are regulated, there ensues discipline (yoga) which destroys 
all sorrow. 

but restraint in action 
ed in tlie Self, it lives 
d acts from that 


It is not complete abstinence from action 
that is advised. When the ego is establish: 
In a transcendent and universal consciousness an 
centre, 


The Perfect Yogi 


18 yada wniyatam cittam 
atmany eva 'vatisthate 
nihsprhah sarvakamebhyo 
yukta tty ucyate tada 
in the Self 


(18) When the discipli nd is established 

e disciplined mind is estabusntt A 
one, liberated fromall desires, then is he said to be har 
Monized (in yoga). 


n pmplete effacement of the ego is 
to Eo Every taint of individuality shou 
and ena: There should be an elimination 
losyncrasies. - i 
In these verses, the teacher gives the procedure ty mia 
org; ker can gain the experience of the Essen ie the Self 
in inary experience of the outer oF e inner Ve enlie 
Union with the body is immersed in phenom fall ER ty the 
and remains veiled because of it. We should first 0 P : 


i x 
essential for the vision © 

d disappear, if truth 5 
of all our prejudices 
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soul of every specific operation, rid it of every image, olem 
particular representation, of every distinct operation of nij 
This is a negative process. It may be thought that by dri 
our consciousness of every image, we end in a pure and sin 
nothingness. The teacher makes out that the negative ps 
is adopted to apprehend the Pure Self, to achieve the bat: 
vision. The silence is made perfect and the void is consumnd 
through this apparently negative but intensely vital mys 
contemplation, involving a tension of the forces of the sal 
is an experience which transcends all knowledge; for the sd 
not an object expressible in a concept or presentable to mints 
an object. It is inexpressible subjectivity. 


IQ. yatha dipo nivatastho 
ne 'ngate so’pama smrlà 
yogino yatacittasya 
~ yuiijato yogam àtmanah ài 
(19) As a lamp in a windless place flickereth not, to Ta 
likened the yogi of subdued thought who practises | 
with the Self (or discipline of himself) «oi 
The yogi’s thought is absorbed in the Atman. Flee 8 
Or passing visions should not be confused with the in | 
tman which is the one safeguard against all delusions: i 
| 
20. yatro ’paramate citar — i 
niruddham yogasevaya — 
yatra cai 'và 'tmanà 'imanam 
pasyann ātmami tusyalt i 
(20) That in which thought is at rest, restraint i? 
Practice of concentration, that in which he be 
through the self and rejoices in the Self; 





2I. sukham átyantikarn yat tad 
buddhigrahyam atindriyam 
veiti yatra na cai "và “yam 
sthita$ calati tattvatah — " p 
(21) That in which he finds this supreme delig ie OH 
by the intelligence and beyond the reach 9 m gei | 
Wherein established, he no longer falls away 507 
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See Katha Up., UI, 12. While the Supreme is beyond percep- 
tion by the senses, it is seizable by reason, not by the reason 
which deals with sense data and frames concepts on their basis 
but reason which works in its own right. When it does so, it 
becomes aware of things not indirectly, through the medium of 
the senses or the relations based on them, but by becoming one 
with them. All true knowledge is knowledge by identity." Our 
knowledge through physical contact or mental symbols is indirect 
and approximate. Religion is contemplative realization of God. 


22 yam labdhva ca "baram labham 
manyate na ‘dhikam tatah 
yasmin sthito na duhkhena 
guruna ‘pi vicalyate 
(22) That, on gaining which he thinks that there is no 


greater gain beyond it, wherein established he is not shaken 
even by the heaviest sorrow; 


23. tam vidyad duhkhasamyoga- 
viyogam yogasatıjñilam 
sa mScayena yoktavyo 
yogo ’nirvinnacetasa 


(23) Let that be known by the name of yo 
; Rection from union with pain. This yoga shou 
with determination, with heart undismayed. 


ga, this discon- 
Id be practised 


In verses 10-22 the intense fixation of the mind on its oie 
M h à view to liberation is taught. It is the repose of the iea xi 
d iit in its own absoluteness and isolation. The sb in 
he Self. It is the kaivalya of the Sürükhya purusa, “MOUS: 


the Gys - f : 
7 Cila, it becomes identified with blessedne i Pr practise 


lmrvinnacetasā: nirvedarahitena celasa. 
Ya without slackness of effort arising from the thought of p 
Pective pain 
Li 
Madhusadana cites the verse. sukham bhavet 


Bar a ee A į yal 
omādhinirdhütamalasva cetaso nivesilasy AMO eta grhyate. - 


akyate varnayitum gira tadā svayam 
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24. samkalpaprabhavan khamams 
tyakiva sarvan asesatah 

manasai "ve 'ndriyagramam 
viniyamya samantatah 


(24) Abandoning without exception all desires bom i 


(selfish) will, restraining with the mind all the senseson e 
side; 


25. Sanaih-Sanair uparamed 
buddhya dhrtigrhitaya 
aitmasamstham manah krivà 
na kimcid api cintayet | 
i 
(25) Let him gain little by little tranquillity by pen 
reason controlled by steadiness and having fixed the mi 
on the Self, let him not think of anything (else). 


26. yato-yato miscarati : | 
manag caficalam asthiram | 
tatas-tato niyamyai ‘tad j 
atmany eva vasam nayel " 

(26) Whatsoever makes the wavering and unte ig 1 
wander away let him restrain and bring it back to 
of the Self alone. ij 









27. prasantamanasam hy enam 
yoginam sukham ultamam 
upaiti Santarajasam l 
brahmabhutam akalmasam i, whe 
(27) For supreme happiness comes to the Dr sui 
mind is pea 


is 
and h ceful, whose passions are at rest, Y 
nd has become one with God. 


e 
brahmabhütam: o Oe e what Vf 
i ; with God. We becom arit) 
according to th On "ana 
Even me € Tule of the wasp and the bee 5 


SO intent] that it ; ; d into the 
the updsaka A n at it itself is transforme 


n ect ij 
2 ditator) becomes one with the obj 
tation (upasya), z 
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brahmatvam praptam. Sridhara.: 


Progress consists in the purification of body, life and mind. 
When the frame is perfected, the Light shines without any 
obstruction. 


28. yuiijann evam sada 'imánam 
yogt vigatakalmasah 
sukhena brahmasamsparsam 
aLyantam sukham a$nute 


(28) Thus making the self ever harmonized, the yogin, 
who has put away sin, experiences easily the infinite bliss of 
contact with the Eternal. 


brahmasamsparsam: contact with the Eternal. God is no more 
a mere rumour, a vague aspiration, but a vivid reality with which 
We are in actual contact. Religion is not a matter of dialectic but 
a fact of experience. Reason may step in and offer a logical 
explanation of the fact but the reasoning becomes irrelevant, if 
it is not based on the solid foundation of fact. $ 

Besides, these facts of religious experience are universal, in 
Space and in time. They are found in different parts of the world 
and different periods of its history, attesting to the persistent 
‘uty and aspiration of the human spirit. The illuminations of 
the Hindu and the Buddhist seers, of Socrates and Plato, of 
Philo and Plotinus, of Christian and Muslim mystics, belong to 
Re Same family, though the theological attempts to account for 
hem reflect the temperaments of the race and the epoch. A 
i In the following verses the teacher describes the marks of = 

“al yogin. His thought is subdued, his desire is cast off and h 
a templates only the Self and is cut off from contact with pain 

55 at one with the Supreme Reality. 


29. sarvabhütastham atmanam 
sarvabhutam cà "imam 
tksate yogayuktatma 
sarvatra samadarsanals 


Li Ni x 4 
Sama Hakan tha believes that this state 1S usi sadbhütam artham 


k 





+ fas 3: ^ aste es 
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(29) He whose self is harmonized by yoga seeth the! 
abiding in all beings and all beings in the Self; everynta | 
he sees the same. j 


Though, in the process of attaining the vision of Self, vcl 
to retreat from outward things and separate the Self roni. 
world, when the vision is attained the world is drawn inh 
Self. On the ethical plane, this means that there should gi) 
detachment from the world and when it is attained, a reti! 
it, through love, suffering and sacrifice for it. | 

The sense of a separate finite self with its hopés and fears i 
likes and dislikes is destroyed. | 


30. yo mam pasyati sarvatra 
sarvam ca mayi pasyalt 
lasyà 'ham na pranasyam 

sa ca me na pranasyatt 


Xn 
(30) He who sees Me every where and sees all in Mej! | 
not lost to him nor is he lost to Me. | 











It is personal mysticism as distinct from the PE ad 
that is stressed in these tender and impressive Wo! To 
lost to him nor is he lost to Me.” The verse r ese pe 
of the profound unity of all things in One who P |] 
God. The more unique, the more universal. The © 
the wider is its comprehension. When we are one a 


in us, we become one with the whole stream of lie. 


31 sarvabhitasthitam yo mam 
bhajaty ekatvam asthital 
sarvatha vartamano ‘pt " 

sa yogi mayi vartate f 


worst! i 
(31) The yogin who established in onene pe 
abiding in all beings lives in Me, howsoeY 
active. al 


meto 
Whatever be his outer life, in his inwar d bens ra 
God. The true life of man is his inner life- o 
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32. altmaupamyena sarvatra 
samam pasyatt yo 'rjuna 
sukham và yadi và duhkham 
sa yog? paramo matah 
(32) He, O Arjuna, who sees with equality everything, in 
the image of his own self, whether in pleasure or in pain, 
he is considered a perfect yogi. 

Atma-aupamya means equality of others with oneself. Even 
as he desires good to himself, he desires good to all. He embraces 
all things in God, leads men to divine life and acts in the world 
with the power of Spirit and in that luminous consciousness. He 
harms no creature as, in the words of Š., “he sees that whatever 
is pleasant to himself is pleasant to all creatures, and that what- 
ever is painful to himself is painful to all beings.” He does not 
any more shrink from pleasure and pain. As he sees God in the 
world, he fears nothing but embraces all in the equality of the 
vision of the Self. 


Control of Mind is Difficult but Possible 


arjuna uvaca 

33. yo "yam yogas tuaya prokiah 

samyena madhusidana 

etasya "ham na pasyamt 

caficalatvàt sthitim stram 
Arjuna said: 

G3) This yoga declared by you 
equality (evenness of mind), O 
See no stable foundation for, on account 


f 
to be of the nature 0 
Madhusüdana (Krsna), I 
of restlessness. 


34. caficalam hi manah krsna 
pramāthi balavad drdham 
tasyà 'ham nigraham manye 
vayor iva suduşkaram eis 
sukham anukülam 


* Yathd mama sukham istam tathā sarvapráninam ces ens rare 
li Và yacca duhkham mama pratikülam anisfam a RENE EDS 
Praninam dukkham anidan E hasyacit prati 


Shimsaka ity arthab. 
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(34) For the mind is verily fickle, O Krsna, it is impetuos 
strong and obstinate. I think that it is as difficult to contri. 
as the wind. 


Sribhagavan uvāca 


35. asamsayam mahabaho 
mano durnigraham calam 
abhyásena tu kaunteya 
vairàgyena ca grhyate 


The Blessed Lord said: 


(35) Without doubt, O Mighty-armed (Arjuna), the mindi 
difficult to curb and restless but it can be controlled, 051. 
of Kunti (Arjuna), by constant practice and non-attachma! 


Cp. Yoga Sūtra, I, 12. abhyasavairagyabhyam tan nirb 

e teacher points out that the restless mind, accustomed 
act on impulse, can be controlled only by non-attachment 
practice, jolen, 

Arjuna realizes that there is so much of obstinacy am fe | 
waywardness and self-will in human nature. We are ie i 
shut our eyes to the defects of our nature and harden ou! 
against the Light. Tapasya is what is needed. 


36. asamyatatmana yogo i; | 

dusprapa iti me matih } 

vasyatmand tu yatata | 

Sakyo 'vaptum upayatah "m 

; js nots 

(36) Yoga is hard to attain, I agree, by one wate yy 

controlled; but by the self-controlled it is êt | 

striving through proper means. ped w 
When there is earth to li hy trouble about jg 

One's arm is readily Ava. why need pillows? wa we P 

palm of one's hand, why seek for plates and une 
Ee atmosphere, the bark of trees, etc., what 













yj 


shsiddht ý 
SA Eh ksttau kim kasipoh prayāsaih bāhau 5d p 
barhanaih kim f ;oyalkalādat 
satyamjalau kim Ppurudhannapatraih digualka 
duhülaih. Bhagavata, II, 1. 
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Arjuna asks what happens to the soul who attempts and fails, 
Defeat is temporary: He who starts well reaches the End. 


arjuna wváca 
37. ayatth $raddhayo peto 
yogac calitamanasah 
aprapya yogasamsiddhim 
kam gatim krsna gacchatt 


(37) He who cannot control himself though he has faith, 
with the mind wandering away from yoga, failing to attain 
perfection in yoga, what way does he go, O Krsna? 


Arjuna’s question refers to the future of those, who, when 
they die are not at war with Eternal Goodness though they are 
not disciplined enough to contemplate the splendour of Eternal 
Purity. Are the alternatives eternal heaven and everlasting hell 
as some believe or is there a chance for such individuals to grow 
towards perfection after death? 


38. kaccin no ’bhayavibhrastas 

chinnabhram iva nasyatt 
apratistho mahabaho : 
vimüdho brahmanah patht 


(38) Does he not perish like a rent cloud, O Mighty-armed 
Tsna), fallen from both and without any hold an 
Wildered in the path that leads to the Eternal? 


Fallen from both, ito bhrastah tato bhrastah, is he lefejin a 


Wo man's world? Does he miss both this life and meie 
"hat happens to those numerous persons who have ce ING 


in pursuin : iesu 
i g the extremely difficult path ot y A. 

ae exertions useless Aten Is it any good beginning 
urse Which one may not be able to complete? 


39. etan me samsayam krsna 
chettum arhasy asesatal. 
tvadanyah samsayasy4 oe 
chetia na hy upapadya e 
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(39) Thou shouldst dispel completely this, m 
O Krsna, for there is none else than Thyself who c 
this doubt. 


y dod. 
an des 


$ribhagavan uvaca 
40. partha nai 've 'ha na 'mutra 
vinásas tasya vidyate 
na hi kalyanakrt kascid | 
durgatim tata gacchati | 
The Blessed Lord said: | 
(40) O, Partha (Arjuna), neither in this life nor herealt 
is there destruction for him; for never does any one who dis) 
good, dear friend, tread the path of woe. | 











No man of honest life can come to grief. No good sl 
come to an evil end. God knows our weaknesses and the el 
we make to overcome them. We must not despair for even “tl 
here is success and no sincere attempt will go without its al 
Eckhart says: “If thou do not fail in intention, mi (| 
capacity, verily, thou hast done all in the sight g S l 
Goethe: “Whoever strives and labours, him may ¥ 
redemption." 


41. prapya punyakriam lokan 
usitua Sasvatih samah 
Suctnam srimatam gehe 
yogabhrasto ‘bhijayate P yl 
(41) Having attained to the world of the TEE gi 
dwelt there for very many years, the man who "m 


u 
away from yoga is again born in the house ° s 
pure and prosperous, 


SaSvatih: very many; not everlasting. 
_ Sucinam: righteous. In VI, 11, cleanliness ™ 
side; here inward purity is indicated." 


i 
fers t0 ie 


P" pi 

ari P 2M 

s taucar tu dvividham proktam bahyam bkyanti 

labhyarh smrtan bahyam, bhavasuddit fathā niara gahava 
Vyāghrapāda quoted in ^5 — 
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42. athava yoginàm eva 
kule bhavati dhimatam 
etad dhi durlabhataram 
loke janma yad idrsam 


(42) Or he may be born in the family of yogins who are 
endowed with wisdom. For such a birth as this is more 
difficult to obtain in the world. 


43. tatra tam buddhisamyogam 
labhate paurvadehikam 
yatate ca tato bhüyah 
samsiddhau kurunandana 


(43) There he regains the (mental) impressions (of union 
with the Divine) which he had developed in his previous 
life and with this (as the starting point) he strives again for 
Perfection, O Joy of the Kurus (Arjuna). 


Progress on the path to perfection is slow and one may have 
to tread through many lives before reaching the end. But no 
effort is wasted. The relations we form and the powers we acquire 
do not perish at death. They will be the starting point of later 
developments. 


44. purvabhyasena tenai va 
hriyale hy avaso "pi sah 
qujnasur api yogasya 
Sabdabrahma 'twarlate "^ 
(4) By his form ractice, he is carried on irresistibly. 
ven ihe seeker aic. the knowledge of yoga 80€5 beyond 
the Vedic rule. 


_ Sabdabrahma: Vedic rule. It refers to the Veda and na injunc 
Hons set forth in it. By practising the Vedic rule, Versio 
to get beyond it, Cp. “Brahman is of two kinds, the ell versed 
and the other beyond it. When a person has become W 
in the Sabdabrahma, he reaches the B 

Then faith ends in experience, 
Tine shall fade away. The stimulus to 7° 
Maitri Up., VI, 22. Cp. also Visnu Pura 


1 
nisuätah param brahmadhigacchalt, V1; 5- 


rahman which is beyond 
tongues shall. 
to religion 1S jt 
ma ; Sabdabrahmant 


doct 





210 The Bhagavadgita 





supplied by the study of holy writ or participation in a cult; This | 
is helpful until spontaneity becomes so great and absolute asi; | 
require no indirect help. Ordinarily the study of the Veda i; | 
quickening influence. But when once we have the awake | 
which is sufficient unto itself, we need no external aid ani I 
pass beyond $abdabrahma or any institutional guidance, Ov | 
who proposes to cross a river needs a boat, but "let himm | 
longer use the Law as a means of arrival when he has arrived" | 
Majjhima Nika@ya, I, 135. R. takes $abdabrahma to ma 
prakrti. | 


45. prayatnad yatamanas tu | 
yogi samsuddhakilbisah | 
anekajanmasamsiddhas | 
tato yatt param gatum 


(45) But the yogi who strives with assiduity, cleansed of i | 
sins, perfecting himself through many lives, then atlas | 
the highest goal. 


Though he may fail through weakness to reach the D | 
perfection in this life, the lessons of his effort will ee 
him after death and help him in his progress in other Bo d 
he attains the goal. God’s purpose will not be M | 
until all human beings are redeemed by forgiveness, t 
and healing discipline and restored into communion ated be 
Supreme. Every soul will be won back to God whoo? w 













. b : mm 
in His own image. God's love wi l finally restore p gie 
with itself even the most rebellious elements. Theo!" | 
hopeful belief in the redemption of all. | 


The Perfect Yogi 


46. tapasvibhyo 'dhiko yog? 
jRánibhyo "pi mato 'dhikah 
karmibhyas cà 'dhiko yogt T 
tasmad yogi bhava 'rjun |e | 
(46) The yogin is greater than the ascetic; he i ih 
to be greater than the man of knowledge, 81°" a J di 


: e 
man of ritual works, therefore do thou Become 
O Arjuna. 
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Here the teacher is making out that the yogin here described 
is superior to the tapasvin, who retires to the forest for per- 
forming severe fasts and arduous practices, to the jnanin who 
adopts the way of knowledge for obtaining release, with renun- 
ciation of action, to the karmin who performs the rites enjoined 
in the Vedas for obtaining rewards. The yoga which is said to 
be superior to the tapas, jfiana and karma, has the best of all- 
the three and includes devotion also. Such a yogin pours himself 
forth in utter worship of the Divine seated within the hearts of 
all and his life is one of self-forgetful service under the guidance 
of the Divine light. 

Yoga or union with God which is attained through bhakti is 
the highest goal. The next verse points out that even among 
yogins, the greatest is the devotee or the bhakta. 

Jfiàna here means sastrapanditya or scriptural learning (S.) and 
not spiritual realization. 


47 yoginàm api sarvesam 
madgatena 'ntaralmana 
$raddhavan bhajate yo mam 
sa me yuktatamo matah ; 
(47) And of all yogin faith worships Me, 
f s, he who full of fai 
With his inner self ATE in Me, him, I hold to be the most 
attuned (to me in Yoga). 
t After giving a long account of the yoga discipline, the Gba e 
9 be overcome, the teacher concludes that the great yogin * 
Breat devotee (bhakta). 


ii... dhyanayogo nama sastho ‘dhyayah — 
This is the sixth chapter entitled The Yoga of Meditation 











CHAPTER VII | 


God and ihe World | 


God is Nature and Spirit | 


Svibhagavan uvaca 
I. mayy asaktamanah partha | 
yogam yuñjan madasrayah | 
asamSayam samagram mam 
yatha jnasyast tac chynu | 
The Blessed Lord said: 
(1) Hear then, O Partha (Arjuna), how, practising J| 
with the mind clinging to Me, with Me as thy refuge, “i 
shalt know Me in full, without any doubt. | 


f 












; ki 
The author wishes to give a complete or integral E 
of the Divine, not merely the Pure Self but Its manifes 
the world. 


2. jfianam te 'ham savijfianam 
idarh vaksyamy aSesatah 
yaj jfiátvà ne 'ha bhityo nyaj 
jhatavyam avasisyale the 
‘(2) I will declare to thee in full this wisdom e nol 
knowledge by knowing which there shall rem? 
more here left to be known. the jr 
See III, 4x note. Jaana is interpreted as Wisi yf 
spiritual illumination and vijnana as the detailed 12 E s 
ledge of the principles of existence. We must D 
knowledge of the relationless Absolute but E thou 
manifestation. The Supreme is in man and nature 
do not limit Him. 


3. manusyanam sahasresv 

kascid yatati siddhaye 
yatatàm api siddhanam i 
hascin mam velti tattuala’ 
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.(3) Among thousands of men-scarcely one strives for per- 
fection and of those who strive and succeed, scarcely one 
knows Me in truth. 


Another reading: yatatam ca sahasranam: “and of thousands 
of strivers.” Most of us do not even feel the need for perfection. 
We grope along by the voice of tradition and authority. Of those 
who strive to see the truth and reach the goal, only a few succeed. 
Of those who gain the sight, not even one learns to walk and live 
by the sight. 


The Two Natures of the Lord 


4. bhimir apo 'nalo vayuh 
kham mano buddhir eva ca 
ahamkara iti "yam me 
bhinna prakrtir astadha 


(4) Earth, water, fire, air, ether, mind and understanding 
and self-sense—this is the eightfold division of My nature. 


b prakrtih. Nature, which is identified with éakti or maya,t the 
asis of the objective world. krti 
These are the forms which unmanifested nature, præ un 
When it becomes manifested. This is an early classification 


later becomes elaborated into twenty-four pe ed paddy 


Sathkh: MES UB 
ya psychology, which is accepted DY d 
Wt contact with objects and consciousn e e 

„© Spiritual subject, purusa, illuminates her (understanding 


: produced. 
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5. apare 'yam itas tv anyam 
prakrtim viddhi me param 
jvvabhütam mahabaho 
yaye dam dharyate jagat 


(5) This is My lower nature. Know My other and high | 
nature which is the soul, by which this world is uphel, | 
O Mighty-armed (Arjuna). 


The Supreme is [gvara, the personal Lord o the unive 
who contains conscious souls (ksetrajña) and unconsios 
nature (ksetra). The two are regarded as His higher (pari ai 
lower (apara) aspects. He is the life and form of every being! n 
Universal Being of God includes the totality of the uncon | 
in His lower nature and the totality of the conscious iB 
higher. The embodiment of the soul in body, life, RE Us i 
and understanding gives us the ego, which uses the Ra 
setting for its activity. Each individual has two sides, os l 
and the image, ksetrajfia and ksetra. These are the tw? m 
of Isvara who is superior to them both. The Old T | 
teaches creation out of nothing. Plato and Aristotle arit 
primitive matter to which God gives form. God 1s an 
or architect rather than a creator, for primitive * due 
thought of as eternal and uncreated and only form is 7 


a) 
will of God. For Christian thinkers, God creates E 2T 


uo 

e 

c 

Es 
=È 
Bua & 
EN PSII 





pre-existent matter but out of nothing. Both mat e | 
are derived from God. A similar view is set forth reme! 
The jiva is only a partial manifestation of the SUPT i 


: m vided P 
Integral undivided reality of the Supreme appears 2 gil 
the multiplicity of souls.4 The unity is the truth ana "sgg 
1S an expression of it and so is a lower truth but n° 


à i iit. 
s, USuddhdrs prakytim mamatmabhütas viddht me Dato P 
Jwabhütash ksetrajnalaksanarh, pranadharananim io 
2 Cp. the Bhagavata. - all, the ji 
Salutations unto Thee the Self, the sovereign of ever prod 
the great spirit, the source of souls as well as of the 
nature, md 
hsetrajnaya namas tubhyam sarvadhyaksay? 
Purusay atmamulaya mülaprakrtay T ue 


23 XY, 7. * XIII, 16. 
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6. eladyonini bhutant 
sarvani 'ty upadharaya 
aham krtsnasya jagatah 
prabhavah pralayas tatha 
(6) Know that all beings have their birth in this. I am 
the origin of all this world and its dissolution as well. 

The world with all its becomings is from the Supreme? and 
at the time of dissolution is withdrawn into Him. Cp. Taittiriya 
Up., III. God includes the universe within Himself, projects it 
from and resumes it within Himself, that is, His own nature. 


7. mattah parataram na "nyat 
himeid asti dhanamjaya 
mayi sarvam idam protam 

sütre manigana tva 
(7) There is nothing whatever that is 
Winner of wealth (Arjuna). All that is here is strun 
as rows of gems on a string. 
There is no other higher principle than Tévara who effects 
everything and is everything. The existences of the world are 
held together by the Supreme Spirit even as the gems are by 


higher than I, O 
g on me 


the String. 
8. raso ‘ham apsu kaunieya 
prabha ’smt fasisiryayoh | 
pranavah sarvavedesw — ee 
Sabdah khe paurusam n = Ser | 
(8) I am the taste in the waters, O Son of Kunti (Aripi: j 
am the light in the moon and the sun- Iam d manhood si 
inne all the Vedas: I am the sound in ether an i 1 
n, 


ivyam c 
9. punyo gandhah prthivya 
lejas ca "smi vibhavasat 
jiwanan sarvabhiis® E 
tapas cà sm tap 0n 


Y also a 
1, A - XIV, 3, mama yonir mahad brahmā. Se rusan bhutayonim. 
Brahin 8nd III, 1, 3. aksaram bhütayonwm -` ` 


ma Sūtra: yonis’ ca gīyate. l. 4. T: 27. 
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(9) I am the pure fragrance in earth 


and brightness in «, 
I am the life in all existences and the pet 


austerity in aspis | 

Cp. "Thou art Reality, the Divine Spirit, not Material, not [i | 

less. Thou art the life of the universe, the life of all creatus" | 

IO. bam mam sarvabhütànam 

viddhi partha sanàtanam | 

buddhir buddhimatam asmi 
tejas tejasvinam aham 


(ro) Know Me, O Partha (Arjuna), to be the eternals 
of all existences. I am the intelligence of the intelliget; 
I am the splendour of the splendid. | 


II. balam balavatam cà ham | 
hamaragavivarjitam 
dharmaviruddho bhiitesu 
kamo 'smi bharatarsabha 


(11) I am the strength of the strong, devoid of A 
passion. In beings am I the desire which is not con 
law, O Lord of the Bharatas (Arjuna). ie 
hamaraga: desire and passion. $. distinguishes HM 
for what is absent: and raga as affection for mia a Ji 
tained.3 Desire as such is not evil. Selfish desire red ot vni 
rooted out. The desire for union with the Divine i5 3 the 
Chandogya Up. refers to desires as essentially real (say at 
overlaid by what is unreal (anrta), VIII, 3- M and det 
activities, if they are expressive of the spirit in U yif 


0 
m the true spiritual nality, become a pure 
of the Divine wil Es 7 














I2. ye cai ’va sattvika bhava 
rajasas tamasás ca ye 
matta eve 'ti tan viddht 
na tv aham tesu te mayt E 
" tuañ satyarh devadevatmam na jado na mriobi j l 
A deam Jivitar ca tvam praninam jiwitam 
` 35 rágah, uu asannikystesu visayesu 
tr MIGNG praptesu visayesu. 
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(r2) And whatever states of being there may be, be they 
harmonious (sattvika), passionate (rajasa), slothful (tamasa) 
—know thou that they are all from Me alone. I am not in 
them, they are in Me. 


The author rejects the Samkhya doctrine of the independence 
of prakrti. He asserts that everything constituted by the three 
gunas is in no sense a self-dependent essence independent of God, 
but springs from Him alone. While He contains and comprehends 
all, they do not contain and comprehend Him. This is the dis- 
tinction between God and His creatures. They are all informed 
by the Divine but their changes do not touch the integrity of the 
Divine. He is not subject to any one else, while all things are 
subject to Him. 


The Modes of Nature Confuse Men 


I3. tribhir gunamayair bhavair 
ebhih sarvam idam jagat 
mohitam na 'bijanat 
mam ebhyah param avyayam 
(13) Deluded by these threefold modes of nature (gunas) 
this whole world does not recognize Me who am above them 
and imperishable. 


S. says that the Supreme expresses His regret that mern 

Te) a Him, the Supreme Lord who is, by nature, e ks 
mue enlightened and free, the self of all beings, devoid oia : 
mem knowing whom the seed of the evil of sam 

p.t 

Mic See the changing forms and not the Eternal Being o 

h am are the manifestations. We see the sud e 
iui S dwellers in the cave see the shadows on the wa™ 

"Sf see the Light from which the shadows emanate. 


I4. daivi hy esd gunamayt — 
mama maya duratyaye 
mam eva ye prapadyante 
1 maydm etam taranii te 
. Evambhù f S Hits 
Bram Mam api paramesvaram nity 
"d, Sarvabhidatmanaon, nirgunam samsaradogabij 


A an. 
i Yanati jagad ity anukrosam darsayalt bhagava 


puddhamuklasvabha- 





‘apradahakaranam, j 


e 


b 
2 
"Bi x I E 
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(14) This divine maya of Mine, consisting of the modsi 
hard to overcome. But those who take refuge in Me aku 
cross beyond it. 


daivi: divine. Supernatural! or belonging to the supreme Lord 
mayam etam taranti:3 cross beyond the maya, They c 

beyond the world of maya which is the source of delusion 
R. makes out that maya is that which is capable of produ 

marvellous effects. 


The State of Evildoers 


I5. na mam duskrtino mudhah 
prapadyante naradhamah 

mayaya ’pahrtajnana 
asuram bhavam asritah il 
(15) The Evil doers who are foolish, low in the ne 
whose minds are carried away by illusion and who pa 
of the nature of demons do not seek refuge in Me. 


The evil doers cannot attain to the Supreme, for ae s 
will are not instruments of the Spirit but of the ego. to i ai 
Seek to master their crude impulses but are a prey inis 
and tamas in them. If we control them by the S toei 
action becomes ordered and enlightened and cease ee | 
result of passion and ignorance. To get beyond ep tober 
we have to attain first the mule of sattva. We ee A 
ethical, before we can become spiritual. At the a 7 e 
Cross the dualities and act in the light and streng ; erest uf 
in Us. We do not act then to gain any personal dis pir 
Personal suffering but only as the instrument of 










Different Kinds of Devotion 


I6. caturvidha bhajante mam 
janah sukrtino ‘guna 
arto jijfüasur artharthi 
jfiàni ca bharatarsabha 


3 NT. 
1 pauls atyadbhuteti. Sridhara. 2 ipsi P 
ya TWwarü 7 i mam ' 
Nilakantha. E aa z araban i 
3 màyam, Sarvabhitamohinim tarantr, sams: | 


cyante. S 
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(16) The virtuous ones who worship Me are of four kinds, 
the man in distress, the seeker for knowledge, the seeker for 
wealth and the man of wisdom, O Lord of the Bharatas 
(Arjuna). 

sukrtinah: virtuous ones. Those who are disposed towards the 
higher life on account of their past virtuous conduct. 

The afflicted, those in distress, who have suffered losses are 
one class. Those who are desirous of wealth, dhanakama (S.), who 
wish to improve their material position are another. The third 
group are devout and upright and wish to know the truth. They 
are on the right way. The fourth are the jñānis, they who know. 
R. interprets jfiana or wisdom as devotion to one alone, ehabhakts. 

M.B. speaks of four classes of devotees of whom three are 
phalakéma or desirous of rewards while the best are single-minded 
Worshippers.? Others ask for ‘favours, but the sage asks nothing 
and refuses nothing. He yields himself completely to the Divine, 
accepting whatever is given to him. His attitude is one of self- 
oblivious Non-utilitarian worship of God for His own sake. 


I7. tesdm jiant nityayukta 
ekabhaktir visisyate 
priyo hi jnanino ‘tyartham 
aham sa ca mama priyal ; 
e ) Of these the wise one, who is ever in uS een 
ah the Divine, whose devotion is single-minded, 1s the 
or I am supremely dear to him and he is dear to Me. sii 


So lon 1 in the world of d 
& as we are seekers, we are still in : s 
oat when We have attained wisdom, there 15 nO duality. The 548 
55 himself with the One Self in all. 


I8. udarah sarva evai te 
: 25 m 
jfiàni tv atmai ‘va me mata 
asthitah sa hi yuktatma se 
mam eva 'nutlamám £4 

7; . E jdhara. 
, P'irvajanmasu ye kriapunya jandh. EE trulam 
iaburvidha mama jana bhaklà evar "mh 
Stim ehantinah Srestha ye cain parva, 341, 33: 
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(18) Noble indeed are all these but the sage, I hold, is veri 
Myself. For being perfectly harmonized, he resorts to i 
alone as the highest goal. d 

udarah sarva evai'te: noble indeed are all these. We pray i | 


avoid emotional suffering (artah), gain practical advantage | 


wisdom (jfiàni). All these are noble. Even if we pray for mated | 
things, turn prayer into a formal routine or use it as a mx | 
we recognize the reality of the religious sense. Prayer is the elit 
of man to reach God. It assumes that there is an ansen | 
Presence in the world. If we ask, it shall be given to us. Throng | 
the exercise of prayer, we kindle a light in our conscious | 
which shows up our silly pride, our selfish greed, our fundi 
hopes. It is a means for the building up of an integral persondi | 
a harmony of body, mind and spirit. Slowly we fed that n | 
“degrading to pray for luck in life or success in examinations." | 
pray that we may know the Divine and be more ane i | 
Him. Prayer is a way of life. Slowly it becomes the Pm. | 
the presence of God. It is jñāna, integral ws cae y 
life. The jñāni who knows God as He is, loves %0 
He is. He lives in the Divine. God is dear to S5 ig 
dear to God. While the first three types attempt Gui 
according to their ideas, the knowers belong o zi 
used according to His will. Therefore they arè the 
all. It is possible that, when we are in deep RC 
pray with such single-heartedness and intensity, shia 
of our agony. If such a prayer be answered, it may ur pint, 
the purpose of God which we are unable to 50° Hogs y 
The jfiani, however, has the purity of heart and Rr phy © 
to see the plan of God and ask for its Te tion. 
not mine, be done.” 












19. bahiinar janmanam ante 
jnanaven mam prapadyat 
vasudevah sarvam tli 
sa mahatma sudurla dor 
(19) At the end of many lives, the man of MT 
to Me, knowing that Vasudeva (the Supremi 
Such a great soul is very difficult to find. 


bhal 
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bahünürk janmanám ante: at the end of many lives. The realiza- 
tion of the truth is a work of ages. One cannot expect to obtain 
the reward until one has sounded well the depths of experience 
in its varied complexity, and all this takes time. God lets the 
plant grow at its own pace. It takes nine months to make a 
natural baby and it will take a much longer time to make a 
spiritual one. The total transformation of nature is a long process. 

vasudevah sarvam: Vasudeva is all. Vasudeva is the lord of the 
life which dwells in all.t God is all in virtue of His two natures. 

R. means by this phrase that “Vasudeva is my all.” It refers 
to God’s imperishable majesty felt by the devotee who is humble 
and trustful. God is all while we are nothing. Like everything 
else, man cannot exist without God also existing at the same time. 
We trustfully resign ourselves to His hands confessing that He 
is all. It is a consciousness of humility towards God who is every- 
thing and who truly is. 

‘Vasudeva is the cause of all." Madhva. 
_ Other forms of entreaty and prayer are not wit 
They have their reward. 


hout their value. 


Toleration 


20. kamais tais-lair hriajfianah 
prapadyante "nyadeuatàh 

tam-tam myamam asthaya 

prakrtya niyalah svaya cu 

Zo ; < torted by desires reset 
(20) But those whose minds are distorted ed by their 


to other gods, observing various rites, 
own natures, 


21. yo-yo yümm-yürh tanith bhaktah 
&raddhayà reium iech ti 
tasya-tasya ‘calam nin ee 
tám eva vidadhamy 4 » eee 
a Whatever form any devotee with faith wis 
ip, I make that faith of his steady- m tis 
T The Supreme Lord confirms the faith of as NE 9s 
‘wards each seeks, Exactly as far 95 the so 
1 vasati sarvasmin Ht vasuh, tasy4 devah- 
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struggle does God stoop to meet it. Even seers who were so 
profoundly contemplative as Gautama the Buddha and S. did 
not repudiate the popular belief in gods. They were conscious 
of the inexpressibility of the Supreme Godhead as well as the 
infinite number of possible manifestations. Every surface derives 
its soil from the depths even as every shadow reflects the nature 
of the substance. Besides, all worship elevates. No matter what 
we revere, so long as our reverence is serious, it helps progress. 


22. sa taya $raddhayà yuktas 
lasyà ’radhanam thate 
labhate ca tatah kaman 
mayai `va vihitan hi tan 


(22) Endowed with that faith, he seeks the propitiation of such 
a one and from him he obtains his desires, the benefits 
being decreed by Me alone. 


All forms are forms of the One Supreme; their worship is the 


worship of the Supreme; the giver of all rewards is the Supreme.’ 
Stidhara. 


23. antavat tu phalam tesam 
tad bhavaty alpamedhasam 
devan devayajo yànti 
madbhaklà yanti mam apt 


(23) But temporary is the fruit gained by these men of 

all minds. The worshippers of the gods go to the gods 
ut My devotees come to Me. 

As the Transcendent Divin i resort 

e cannot be known easily we 

Pu of the Supréme and offer our worship. We realize the 

We seek, for the Supreme is patient with our imperfect 


vision, à 

SEN E Seca our prayers and answers them at the level at 
even the SEES Him. No devotion is worthless. Gradually 
and grow into feats will seek his highest good in the Divine 
dent Godhead NE who rise to the worship of the Transcen- 


and attain to the hi embraces and transcends all aspects realize 


cis Ex m State, integral in being, perfect in know- 
mamärādhanam eva, "s uos urea tad aradhanam api vastulo 
a'adatapi ca'hameva. 


Y 


| 
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ledge, absoluta in love and complete in will. All other goods are 


pa:tial and limited and have a Meaning only at lower levels of 
development. 


The Power of Ignorance 


24. avyaklam vyaktim apannam 
manyante mam abuddhayah 
param bhàvam ajananto 
mama "vyayam anuttamam 


(24) Men of no understanding think of Me, the unmanifest, 


as having manifestation, not knowing My higher nature 
changeless and supreme. 


3 


The forms we impose on the Formless are due to our limitations. - 
We turn away from the contemplation of Ultimate Reality to 
concentrate upon imaginative reconstructions. All gods except 
the One Unmanifest Eternal are forms imposed on Him. God is 
not one among many. He is the One behind the ever changing 


many, who stands beyond all forms, the immutable centre of 
endless mobility. 











25. na “ham prakasah sarvasya 


., 2064: S. means by it union of the three gunas: for 

it is samkalpa or will. e 
The Supreme is not only in the world but beyond: 
im for this or that limited form. ie 
Cp. Bhàgavata: “O Lord, All pervad 

of Yoga, who is there in the thre 
hy mystery, know where, when, 

many forms Thou engagest Thyse 


* ko vetti bhüman bhagavan | iman yo : UE yopamaya ef 
kva và katham và kati và k 5 AASR E 
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is unmanifest, everything else belongs to the world of manifes- 
tation. 


26. veda ham samatitam 
vartamanan cà 'rjuna 
bhavisyani ca bhitant 
mam tu veda na kascana 
(26) I know the beings that are past, that are present, 
O Arjuna, and that are to come but Me no one knows. 


27. icchadvesasamutthena 
dvandvamohena bharata 
sarvabhütàni sammoham 
sarge yanti paramtapa 
(27) All beings are born to delusion O Bharata (Arjuna), 
overcome by the dualities which arise from wish and hate, 
O Conqueror of the foe (Arjuna). 


The Object of Knowledge 


28. yesam tv antagatam papam 
jananam punyakarmayam 
te dvamdvamohanirmukta 
bhajante mam drdhavratah 
(28) But those men of virtuous deeds in whom sin has come 
to an end (who have died to sin), freed from the delusion of 
dualities, worship Me steadfast in their vows. 


Sin is not the violation of a law ora convention but the central 
ere of all finiteness, ignorance, the assertion of the indepen 
SEE Gol the ego which seeks its own private gain at the expense 
CU come When this sin is renounced, when this ignorance is 
process us ur life is spent in the service of the One in all. In us 
it reaches Menidecpens and knowledge of God increases unti 
eternal DM cu of the One Self everywhere. That is the life 

2 oe birth and death. Tukaram says: 
SS within me now is dead 
Yea, t ou enthroned in its stead 
car (is T, Tuka, testify, 
1 Macni onger now is ‘me’ or ‘my’.””! 
col: Psalms of the Maratha Saint. 
s (1919), P. 79- 
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29. Jaramaranantoksàya 
mam asritya yatanti ye 
te brahma tad viduh krisnam 
adhvàtmar karma cà 'khilam 


(29) Those who take refuge in Me and strive for deliverance 
from old age and death, they know the Brahman (or Absolute) 
entire (they know) the Self and all about action 


adhyátmam is the reality underlying the individual self. 


30. sadhibhütadhidaivam mam 
sádhiyajiam ca ye viduh 
prayanakale 'bi ca mam 
te vidur yuktacetasah 


(30) Those who know Me as the One that governs the 
material and the divine aspects, and all sacrifices, they, 
with their minds harmonized, have knowledge of Me even 
at the time of their departure (from here). 


We are not asked to remember at the time of departure certain 
speculative doctrines, but to know Him in all aspects, trust Him 
and worship Him. 

Certain new terms are used and Arjuna in the next chapter 
asks for their explanations. The Supreme is to be known not only 
in Itself but also in Its manifestations in nature, in objective and 
subjective phenomena, in the principle of works and sacrifice. 
The teacher explains them all briefly in the next chapter. 


tti . . . jñānanjūānayogo nama saplamo ‘dhyayah 


This is the seventh chapter entitled The Yoga of Wisdom 
and Knowledge. 


1 pratyagütmavisayan vastu. $. 


CHAPTER VIII 


The Course of Cosmic Evolution 


Arjuna Questions 


arjuna uvaca 


I. kisi tad brahma kim adhyatmam 
kit karma purusoliama 
adhibhütar ca kim proktam 
adhidaivam kim ucyate 


Arjuna said: 


(r) What is Brahman (or the Absolute)? What is the Self 
and what is action, O the Best of persons? What is said to 


be the domain of the elements? What is called the domain 
of the gods? 


What is present in the self (adhyatmam)? What is present dm 
the gods (adhidaivam)? What is present in the sacrifice (adhiya- 
jam)? What is present in all beings (adhibhütam)? The answer 
to these questions is that the Supremé Spirit pervades all created 
beings, all sacrifices, all deities and all work. These are only the 
varied expressions of the Supreme.! 


2. adhiyajnah katham ko 'tra 
dehe min madhusudanz 
Prayanakále ca katham 
jneyo 'si niyatatmabhih 


2) Whati i 

: adta ihe domain (part) of sacrifice in this body and how, 

at the time of E (Krsna). How again art Thou to be known 
How art Th Sparture by the self-controlled? 

minded? ou revealed at the hour of death to the spiritual- 


* mamaiva yip. 
iva rúpāniarānņi. Abhinavagupta. 
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Krsna Answers 


Sribhagavan uvaca 
3. aksaram brahma paramam 
svabhavo 'ahyatmam ucyate 
bhittabhavodbhavakaro 
visargah karmasanyiiitah 


The Blessed Lord said: 
(3) Brahman (or the Absolute) is the indestructible, the 
Supreme (higher than all else), essential nature is called the 
Self. Karma is the name given to the creative force that 
brings beings into existence. 


svabhava: Brahman assumes the form of jiva, Chap. XV, 7.1 

adhyatma: the lord of the body, the enjoyer.? It is the phase 
of the Divine which constitutes the individual self. 

Brahman is the immutable self-existence on which all that 
lives, moves and has its being rests. Self is the spirit in man and 
nature. Karma is the creative impulse out of which life's forms 
Issue. The whole cosmic evolution is called karma. The Supreme 
undertakes it and there is no reason why the individual jiva 
Should not take part in it. The Immutable which is above all 
dualities of subject and object, becomes, from the cosmic end, 
the eternal subject, adhyatma, facing the eternal object which is 
mutable in nature, prakrti, the receptacle of all forms, while 
karma is the creative force, the principle of movement. All these 
are not independent but are the manifestations of the One 
Supreme. The subject-object interaction which is the central 
Pattern of the cosmos is the expression of Brahman, the Absolute 
Spirit which is above the distinctions of subject and object. 

Mandukya Up. affirms that while the Absolute is indescribable, 
qualityless,3 the living God is the ruler of the world, the in- 


' Svasya eva brahmana eva amésataya jivarupena. bhavanim 


svabhavah. Sridhara. ! 
s h $a eva dtmanam deham adhikrtya bhokirtvena gatemaso diy a 
abdena ucyate. Sridhara. j 

3 ara avyavahāryam, agrahyam, alatar am VEDO 
Padesyam, ekatmapratyayasaram, prapancopasamam, ; h 
advaitam. 7 
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dwelling soul.' The distinction between Godhead and God, the 
Absolute and the Personal God, Brahman and lévara, is clearly 
enunciated in this Upanisad. The personal God is the cosmic 
Lord, while Brahman is the supra-cosmic reality, 


4. adhibhitam ksaro bhavah 
purusas cà 'dhidaivatam 
adhiyajiio 'ham eva 'tra 
dehe dehabhrtam vara 


(4) The basis of all created things is the mutable nature: 
the basis of the divine elements is the cosmic spirit. And 
the basis of all sacrifices, here in the body is Myself, O Best 
of embodied beings (Arjuna). 


Here again the author wishes us to possess an integral know- 
ledge of the Divine in all aspects. There is the Immutable Divine, 
Brahman; there is the Personal God lévara, the object of all 
devotion; there is the Cosmic Self, Hiranyagarbha the presiding 
deity of the cosmos; and the jiva the individual soul which 
partakes of the higher nature of the Divine and prakrti the 
mutable nature. See VII, 4 ff. 


The Soul goes to that on which it is set at the M oment of 
Dissolution 


5. antakale ca mam eva 

smaran muktva kalevaram 

yah prayatt sa madbhavam 
yati na 'sty atra samsayah 
T, at the time of death, gives up his body 

and departs, thinking of Me alone, he comes to My status 
(of being); of that there is no doubt. 
ane State 465 up the point raised in VII, 30. The importance 
OE mind at the moment of death is emphasized il 
think of God in the Wee III, 14, 1; Pragna, III, 10. We v 
previously also, Moments only if we are devoted to Him 


(5) And whoever 


* esa. sarvesvaya esa s na 
prabhavapyayaw hi bhütanam a% eso’ntaryami esa yonih sarvasy4 
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6. yam-yam và 'bi smaran bhavam 
Lyajaty ante kalevaram 
tam-tam evai 'ti kaunteya 
sada tadbhavabhavitah 


(6) Thinking of whatever state (of being) he at the end gives 
up his body, to that being does he attain, O Son of Kunti 
(Arjuna), being ever absorbed in the thought thereof. 


sadà tad bhava bhavitah: ever absorbed in the thought thereof. 

It is not the casual fancy of the last moment but the persistent 
endeavour of the whole life that determines the future. 

tadbhavabhavitah: literally, made to become (bhavita) in the con- 
dition (bhava) of that. 

The soul goes to that on which its mind is set during the last 
moments. What we think we become. Our past thoughts deter- 
mine our present birth and our present ones will determine the 
uture, 


7. tasmāt sarveşu kāleşu 
mam anusmara yudhya ca 
mayy arpitamanobuddhiy 
mam evai 'syasy asamsayah 


(7) Therefore at all times remember Me and fight When 
thy mind and understanding are set on Me, to Me alone shalt 
thou come without doubt 


Sarve$u kāleşu: at all times. Only then shall we be able to 
remember God in the critical last moments. Sridhara. 

mam anusmara yudhya: remember Me and fight. It is not fent 
on the material plane that is intended here for it cannot ha done 
at all times, It is the fight with the powers of darkness that we 
have to carry on pe etually. hs 1 

We must noa p the work of the world ree. one en 
Sciousness of Eternity, the brooding presence 0 ine cg d 
God. “Just as a dancing girl fixes her attention gn ee Tus 
She bears on her head even when she is dancing to vario i 


5 i his attention) to the 
So also a truly pious man does not give up S a atende COE 


blissful feet of the Supreme Lord even whe 
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many concerns.”! All actions of our lives are to be surrendered 
to God who encloses, penetrates and gives meaning to our lives. 
The mere remembrance of God purifies all work. Cp. “I bow to 
the Infallible. By thinking of Him or calling on His name, every 
defect in austerities, sacrifice and ritual is removed." 


8. abhyàsayogayuktena 
celasá na 'nyagaminà 
paramam purusam divyam 
yati partha 'nucintayan 


(8) He who meditates on the Supreme Person with his 
thought attuned by constant practice and not wandering 
after anything else, he, O Partha (Arjuna), reaches the 
Person, Supreme and Divine. 


It is not death-bed repentance that will save us but constant 
practice and unwavering dedication to the Supreme. 


9. kavim puranam anusasitàram 
anor antyamsam anusmared yah 
sarvasya dhataram acintyarupam 
adityavarnam tamasah parastat 


(9) He who meditates on the Seer, the ancient, the ruler, 
subtler than the subtle, the supporter of all, whose form 1s 
beyond conception, who is suncoloured beyond the darkness 


See Svetasvatara Up., III, 18. 


d Seer. It is taken to mean omniscient.3 ; 
once See not of the relationless, immutable Abso- 
d cos vara, the Personal God, Seer, Creator and Ruler of 

mos. He is the light opposed to darkness.4 


Pinkhanupunhhavisayan upasevamano 
ia ma munca mukundapadaravindam 
maulisthe poral mavasamgatapi 
_* yasya smrtya Gn ae Pariraksana dhir nativa. T 
fam yati sadyo vande tam Ya tapoyainukriyadisu nyunam sam purua- 
3 kavim krant acywutam. 


a à 
* prakasarup, daréina 


Mia d sarvajnam. S. 


movirodhinay. Madhüsudana. 
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IO. prayanakale manasa 'calena 
bhaktya yukto yogabalena cai ’va 
bhruvor madhye pranam avesya samyak 
sa tam param purusam upaiti divyam - 


(10) He who does so, at the time of his departure, with a 
steady mind, devotion and strength of yoga and setting 
well his life force in the centre of the eyebrows, he attains 
to this Supreme Divine Person. 


Apparently this practice is possible only for those who choose 
the moment of death by the power of yoga.x 


II. yad aksaram vedavido vadanti 
visanti yad yatayo vitaragah 
yad icchanto brahmacaryam caranti 
tat te padam samgrahena pravaksye 


(tr) I shall briefly describe to thee that state which the 
knowers of the Veda call the Imperishable, which ascetics 
freed from passion enter and desiring which they lead a 
life of self-control. 

See Katha Up., II, 15. “The word which all the Vedas rehearse, 
and which all austerities proclaim, desiring which men live the 
life of religious studentship—that word to thee I briefly declare.” 
Theists look upon it as the highest heaven “the highest place of 
Visnu." visnoh paramam padam. 


I2. sarvadvaram samyamya 
mano krdi mirudhya ca 
mürdhny adhaya 'imanah pranam 
asthito yogadhiranam 
(12) All the gates of the body restrained, the mind confined 
Within the heart, one's life force fixed in the head, established 
ln concentration by yoga p : 
The body is called the ninegated city: V, d The EE 
is confined within the heart means the mind w = Ec 
checked. The yoga éstra tells us that the soul w po es aaa 
the heart through susumnanadi to the ee reme. 
head and thence goes out, becomes one wit nm : 
' yogendnte tany ‘yajam. Kalidasa: Raghuvamsa. 1. &. 
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13. aum ity ekaksaram brahma 
vyáharan mam anusmaran 
yah prayati tyajan deham 
sa yati paramam gatim 
(13) He who utters the single syllable Aum (which is) 
Brahman, remembering Me as he departs, giving up his 
body, he goes to the highest goal. 
Aum stands for the inexpressible Absolute. 
mam anusmaran: remembering Me. The highest state can be 


' obtained through the worship of God, according to the Yoga 


Sūtra. 
x4. ananyacetah satatam 
yo mam smarati nityasah 
lasyà "ham sulabhah partha 

nityayuktasya yoginah 
(14) He who constantly meditates on Me, thinking of none 
else, by him who is a yogin ever disciplined (or united with 
the Supreme), I am easily reached. 


I5. mam upetya punarjanma 
duhkhalayam asasvatam 
na pruvantt mahatmanah 

samsiddhim paramam galah 
(15) Having come to Me, these great souls do not get back 
to rebirth, the place of sorrow, impermanent, for they have 
reached the highest perfection. 

See note on IX, 33. 


16. à brahmabhuvanal lokah 
punaravartino 'rjuna 
mam upetya tu kaunteya 
rene punarjanma na vidyate 
subject to Ee rem of Brahma downwards, all worlds at 
ee rn to rebirth, but on reaching Me, O Son 9 
rjuna), there is no return to birth again. 
All the worlds are subject to change.? 
* samadhisiddhir i: idhānā 
* punaravariinah balapanicehinnatvdt Š, 
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17. sahasrayugaparyantam 
ahar yad brahmano viduh 
ratrim yugasahasrantam 
te "horatravido janah 


(17) Those who know that the day of Brahma is of the 
duration of a thousand ages and that the night (of Brahma) is 
a thousand ages long, they are the knowers of day and night. 
Day is the period of cosmic manifestation and night of non- 
manifestation. These are of equal length of time and alternate. 


18. avyaktad vyaktayah sarvah 
prabhavanty aharagame 
ratryagame praliyante 
tatrai "và ‘vyaktasanynake 


(18) At the coming of day, all manifested things come forth 
from the unmanifested and at the coming of night they 
merge in that same, called the unmanifested. 


Here the unmanifested is prakrti. 


I9. bhittagramah sa eva "yam 
bhiitua-bhitva praliyate 
rátryagame "vasah partha 
prabhavaty aharagame 
(19) This very same multitude of existences arising again 
and again merges helplessly at the coming of night, [0) 
Partha (Arjuna), and streams forth into being at the coming 
of day. 
This periodic emergence and dissolution of all existences does 
not affect the Lord of all existences. 


20. paras tasmat tu bhavo "nyo 
‘vyakto ’vyaktat sanatanah 
yah sa sarvesu bhittesu 
na$yatsu na vinasyalt 


(20) But beyond this unmanifested, there is yet another 
nmanifested Eternal Being who does not perish even 
when all existences perish. 
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It is the Supracosmic Unmanitested which is changeless and 
eternal, in the midst of all changes. Two types of unmanifested 
are sometimes distinguished, an unmanifested (avyakta), into 
which all unredeemed beings enter, and the supercosmic avyakta, 
called also suddhatattva which is imperceptible to the ordinary 
mind into which the redeemed souls enter. The perpetual rhythm 
of day and night is on all cosmic beings which cannot last for 
ever. Beyond the cosmic process is the Supreme Unmanifested 


Brahman, the highest goal. Those who attain It pass beyond day 
and night. 


21. avyakto ’ksara ity uktas 
tam ahuh paramam gatim 
yam prapya na nivartante 
tad dhama paramam mama 


(21) This Unmanifested is called the Imperishable. Him they 
speak of as the Supreme Status. Those who attain to Him 
return not. That is My supreme abode. 


We escape from the cycle of birth and death or cosmic mani- 
festation (prabhava) and non-manifestation (pralaya). Even to 
reach the status of the Indefinable Absolute whose status goes 
beyond the cosmic manifestation, we have to offer our whole 
personality to the Supreme. Even the supracosmic condition of 
Be Sissi Unmanifest can be won through bhakti or devotion. 
ui aaa with Him of our whole conscious being, we reach 
Gait ect consummation. The supreme abode of the personal 

, [$vara, is Parabrahma, the Absolute: see also VIII, 2. 


22. purusah sa parah partha 
bhaktya labhyas tv ananyaya 

yasya "ntahsthani bhütàni 

yena sarvam idam latam 

22 is i 
(2 ee ài the Supreme Person, O Partha (Arjuna), 
DS Eu bienes abide and by whom all this is 
dS can, however, be gained by unswerving 


a 
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23. yatra kale tv anàvrttim 
avrtlir cai 'va yoginah 
prayala yanti tam kalam 
vaksyami bharatarsabha 


(23) Now I shall declare to thee, O Best of Bharatas (Arjuna), 
the time in which yogins departing, never return and also 
that wherein departing they return. 


24. agnir jyotir ahah suklah 
Sanmasa uitarayanam 
tatra prayata gacchanti 
brahma brahmavido janah 


(24) Fire, light, day, the bright (half of the month), the six 
months of the northern path (of the Sun), then going forth 
the men who know the Absolute go to the Absolute. 


25. dhümo ratris tathà krsnah 
saumasa daksinayanam 
tatra candramasam jyolir 
yogi prapya nivartate 
(25) Smoke, night, so also the dark (half of the month), the 
six months of the southern part (of the Sun), then going 
forth, the yogi obtains the lunar light and returns. 


Our dead ancestors (pitris) are said to live in the world of the 
moon and remain there till the time of their return to earth. 


26. $uklakrsne gati hy ete 
jagatah Sasvate mate 
ehaya yaty anavrltim 
anyaya 'varlate una 
(26) Light and darkness, these paths are thought to be the 
World's ev rlasting (paths). By the one he goes not to return, 
by the other he returns again. 
Life is a conflict between light and darkness. The former makes 
for release and the latter for rebirth. The author here uses an old 
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eschatological belief to illustrate a great spiritual truth, that those 
who are lost in the night of ignorance go by the path of. ancestors 
and are subject to rebirth and those who live in the day of illu- 
mination and tread the path of knowledge obtain release from 
rebirth. 


27. nai 'te srit partha janan 
yogt muhyati kascana 
tasmat sarvesu kalesu 
yogayukto bhava 'vjuna. 


(27) The yogin who knows these paths, O Partha (Arjuna), 
is never deluded. Therefore, at all times, O Arjuna, be thou 
firm in yoga. 


Whatever work you undertake, do not lose the thought of the 
Eternal. 


28. vedesu yajnesu tapahsu cai 'va 
danesu yat punyaphalam pradistam 
atyett tat sarvam idam viditua 
yogi param sthanam upaiti cà 'dyam 


(28) The yogin having known all this, goes beyond the fruits 
of meritorious deeds assigned to the study cf the Vedas, 


sacrifices, austerities and gifts and attains to the supreme 
and primal status. 


The states which result from the study of the Vedas, sacrifices, 
austerities and gifts are all lower stages to be passed over by the 
Yogi who soars beyond them to the final goal. 


ity . . . aksarabrahmayogo nama 'sfamo ‘dhyayah 


This is the eighth h i 
Imperishable A ERI apter entitled The Yoga of the 


CHAPTER IX 


The Lord is more than His Creation 


The Sovereign Mystery 


Sribhagavan uvaca 


I. idam tu te guhyatamam 
pravaksyamy anasuyave 
jhanam vijnanasahitam 
yaj jnatva moksyase 'subhàat 
The Blessed Lord said: 


(1) To Thee, who dost not cavil, I shall declare this pro- 
found secret of wisdom combined with knowledge, by 
knowing which thou shalt be released from evil. 

vijnanasahitam, anubhavayuktam. S. We take jfiana, however, 
as meaning wisdom and vijñāna as detailed knowledge. If the 
former is metaphysical truth, the latter is scientific knowledge. 
We have at our disposal these different and complementary means 
of obtaining truth, an intuitive as well as an intellectual expan- 
sion of the human mind. We must acquire wisdom and knowledge, 
Penetration of reality and a profound grasp of the nature of 
things. The philosophers prove that: God exists but their know- 
edge of God is indirect; the seers proclaim that they have felt 
the reality of God in the depths of their soul and their knowledge 
is direct. See TIT, 41; VI, 8. 


2. rajavidya rajaguhyam 
pavitram idam wltamam —— 
pratyaksavagamam dharmyam 
susukham kartum avyayam 
(2) This is sovereign knowledge, sovereign secret, SR 
Sahctity, known by direct experience, in accord with the 
law, Very easy to practise and imperishable. 
réjavidyá, rájagnhyam ; literally king-knowledge, king-secret, 
the greatest wisdom, the greatest secrot. 


i à jü tat 
| asti brahmeti ced veda paroksam jndnam eva. 
aham (or asmi) brahmeti ced veda aparoksam tad ucyate. 
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pratyaksavagamam. It is not a matter for argument but is 
verified by direct experience. It is knowledge by acquaintance 
and not by description, hearsay or report. The truth is there 
shining by its own light, waiting to be seen by us, if the obstruct- 
ing veils are removed. The Supreme is to be seen by one as one’s 
own self, through one’s developed and purified intuition. Cp. 
pratibodhaviditam. 


Kena Up., II, 12. 


3. aSraddadhanah purusa 
dharmasyà 'sya paramtapa 
aprapya mam nivartante 
mriyusamsaravarimani 


(3) Men who have no faith in this way, not attaining to Me, 
O Oppressor of the foe (Arjuna), return to the path of 
mortal living (sarnsara). 

The sovereign knowledge is the identity of Krsna, the Incarnate 
Lord, with Brahman the source of all. Final illumination will 
dawn on us if we worship the Incarnate with this knowledge. The 
direct contemplation of the Absolute is more difficult. Because 
Arjuna is a man of faith, he is taught this secret. The faithless 
who do not accept it, do not gain release but return to birth again. 
The faith demanded is the faith in the reality of saving wisdom 
and man's capacity to attain it. The first step to grow into the 
freedom of the Divine is faith in the Godhead in us, which supports 
our being and action, When we surrender ourselves to that inner 
Divine, the practice of yoga becomes easy. 


4. maya latam idam sarvam 
jagad avyaktamürtina 
matsthani sarvabhütani 
na cà ‘ham tesv avasthitah 


The Incarnate Lord as the Supreme Reality 


(4) By Me all this universe is pervaded through My um 


d form. Al beings abide in Me but I do not abide 


! na Sastrair 


dréyate svā hati gurund dr$yate paramesvarah 


manaivatmà svaya sattvasthayà dhiyd. 
Yogavasistha, VÍ, 118, 4- 
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This whole universe owes its being to the Transcendent Godhead 
and yet the forms of this universe do not contain or express Him 
adequately. His absolute reality is far above the appearance of 
things in space and time. 


5. na ca matsthant bhutan 
pasya me yogam aisvaram 
bhutabhrn na ca bhitastho 
mama 'imà bhitabhavanah 


(5) And (yet) the beings do not dwell in Me; behold My 
divine mystery. My spirit which is the source of all beings 
sustains the beings but does not abide in them. 


yogam ai$varam: divine mystery. The explanation of the rise 
of the limited phenomenal universe out of the Absolute Godhead 
is traced to the power of the Divine. The Supreme is the source 
of all phenomena but is not touched by them. That is the yoga 
of divine power. Though He creates existences, God transcends 
them to such a degree that we cannot even say that He dwells 
in them. Even the idea of immanence of God is, strictly speaking, 
untenable. All existences are due to His double nature but as 
His higher proper nature is àtman which is unconnected with the 
work of prakrti, it is also true that beings do not dwell in Him 
nor He in them. They are one and yet separate. , 

"The jiva or the embodied self, bearing the body and main- 
taining it, remains clinging to it by aharnkára or self-sense. Unlike 
the jiva, I, though bearing and maintaining all beings, do not 
remain in them, since I am free from ahamkara or self-sense. 

ridhara, 

The Gita does not deny the world, which exists through God 
and has God behind, above and before it. It exists throug 
Him who, without the world, would yet be in Himself no less 
What He is. Unlike God, the world does not possess its specific 
existence in itself. It has therefore only limited and not absit 
being. The teacher inclines not to pantheism which asserts tha 
everything is God but to panentheism that denotes that every- 
thing subsists in God. The cosmic process is not a complete s 
festation of the Absolute. No finite process can ever finally an 


Vr 
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fully express the Absolute, though this world is a living mani- 
festation of God. 


6. ya hà ’kasasthito ni ‘yam 
vàyuh sarvatrago mahan 
athà sarvani bhülàni 
matsthani ’ty upadharaya 


(6) As the mighty air moving everywhere ever, abides in the 
etheric space (akasa), know thou that in the same manner 
all existences abide in Me. 


Space holds them all but is touched by none. 

The teacher gives here an analogy. The space is the true 
universal, all-pervading infinite background on which aerial 
phenomena take place, but its nature is stable and immutable. 
So also the Infinite Self is one, not many. Though it is immutable 
being, it is the support of all that moves. It is not con- 
tained in any of the moving entities which are all ultimately 
dependent on the Self.: And yet the Self supports the many. Air 
exists in space but it does not consist of space and has nothing 
essentially in common with it. Tt is only in such a sense that we 
can say things exist in God. 

God's utter transcendence, which is later developed by Madhva, 
comes out here. Even in R.'s account, the universe is the mani- 
festation of the Divine; but in this verse it is said, that, while 

causes things to exist, He does not exist in them. They are 
there on account of His wondrous power. God so completely 
transcends the universe that He is separated from all worldly 
being and is opposed to it as the "wholly other." This is the 
expression of a profound religious intuition. 
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8. prakrtim svàm avastabhya 
visrjàmi punah-punah 
bhittagramam imam krisnam 
avasam prakrter vasàt 


(8) Taking hold of nature which is My own, I send forth 
again and again all this multitude of beings which are 
helpless, being under the control of nature (prakrti) 


The unmanifested nature when lit up by the Unmanifested Self 
produces the objective universe with its different planes. The 
order and nature of development are determined by the seeds 
contained in nature. Only the Divine Self must take hold of it. 

The ego is subject to the law of karma and is therefore helplessly 
obliged to take embodiment in the cosmic life. In IV, 6, it is said 
that the Divine assumes birth through His own maya, almama- 
yaya. Human souls are not lords of their action. While they are 
subject to nature, the Supreme controls nature and is not help- 
lessly driven by prakrti through ignorance. In both cases, the 
means of creation is maya. In the divine embodiment, it is 
yogamaya, atmamaya, prakrti which is filled with the light and 
joy of the Supreme and acts under His control. In human 
embodiment, it is avidya maya. The human soul is entangled 
in ignorance and is helplessly bound in its work, through its 
subjection to prakrti. 


9. na ca mam tan karma 
nibadhnanti dhananyaya 
udasinavad asinam 
asaktam lesu karmasu 


(9) Nor do these works bind Me, O winner of wealth (Arjuna), 
for I am seated as if indifferent, unattached in those actions. 


Though the Supreme controls creation and dissolution, as ae 
spirit and guide, He is not involved in them tor He is above the 
Procession of cosmic events. As it is the work of the nature which 
belongs to God, He is to be regarded as immanent in it, and yet 
in His supracosmic side, He exceeds the cosmic series of things 
and events. God is thus unweariedly active in the play of the 
universe and yet above the universe and free from its laws. The 
Self is not bound by the cosmic wheel which it projects. Countless 
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individuals are born, grow, strive and suffer, die and come to birth 
again but the Self is for ever free. They reap the fruits of their 
actions and are bound by their past acts but He is ever free. 
This evolution proceeds at the cosmic dawn and is withdrawn 
at the cosmic night. 


1o. maya 'dhyaksena prakrtth 
suyale sacaracaram 
hetuna nena kaunteya 
jagad viparivartate 


(ro) Under My guidance, nature (prakrti) gives birth to all 
things, moving and unmoving and by this means, O Son of 
Kunti (Arjuna), the world revolves. 


Krsna is here represented as the Supreme Self who pervades 
the universe, who supports all beings and yet is transcendent and 
unaffected. Anandagiri advises that we should not raise the 
question of the purpose of creation. “We cannot say that it is 
meant for the enjoyment of the Supreme; for the Supreme really 
enjoys nothing. It is a pure consciousness, a mere witness. And 
there is no other enjoyer for there is no other conscious entity 
- + - nor is creation intended to secure moksa for it is opposed 
to moksa. Thus neither the question nor an answer to it is pos- 
sible and there is no occasion for it, as creation is due to the 
maya of the Supreme.” Cp. Rg. Veda: “Who could perceive (it) 
directly, and who could declare whence born and why this 
variegated creation?” 


Devotion to the 


: Supreme brings its great reward: lesser 
devotions bring lesse á s 8 


y rewards. 


Il. avajanant mam midha 
manusim tanum asritam 

param bhavam ajananto 
mama bhittamahesvaram 


(r1) The deluded despi ; ot 
: : Spise Me clad in human body, ™ 
knowing My higher nature as Lord of all existences. 
' ko addhà veda ka tha 


PTT E. vam. visrislili- 
X, 129, 6; Taittiriya Brah pravocat kuta ajatà, kuta iyam vis! 


mana, II, 8, o. 


E 


IX. The Lord is More Than His Creation 243 


We see only the outward human body and not the Divine in 
it. We see the outer appearance, not the inner reality. To recog- 
nize God in His earthly disguise means effort. Unless we turn 
our entire existence towards the Eternal, transcending the limits 
of phenomenal nature and recover the greater consciousness 
by which we can live in the Divine, we will be a prey to finite 
fascinations. 

Image worship is to be used as a means to the Divine; other- 
wise it is faulty. In the Bhāgavata the Lord is represented as 
saying "I am present in all beings as their soul but ignoring My 
presence, the mortal makes a display of image worship.” 


12. moghasa moghakarmano 
moghajfiana vicetasah 
raksasim asurim cai ’va 
prakrtim mohinim Sritah 
(12) Partaking of the deceptive nature of fiends and demons, 
their aspirations are vain, their actions vain and their 
knowledge vain and they are devoid of judgment. 


raksasim: fiendish; those who are dominated by tamas and 
who indulge in acts of cruelty. 

asurtm: demoniac; those dominated by rajas and qualities of 
ambition, greed and the like. Sridhara. s 

They cling to the world of transient forms and are victims of 
the deceitful nature (mohini prakrti) and disregard the under- 
lying Reality. 


I3. mahatmanas tu mam partha 
daivim prakrtim asritah 
bhajanty ananyamanaso 
qnatva bhütadim avyayam Ret 
(13) The great-souled, O Partha (Arjuna), who abide in 
the divine nature, knowing (me as) the imperishable source 
of all beings, worship Me with an undistracted mind. 


Deceitful nature, mohini prakrti is contrasted with Divis 
nature, daivi prakyti. If we are of the demoniac nature, we live 


aham sarvesu bhitesu bhutatma avasthitah 


7j Am arcavidambanam. 
tam avajnaya mam martyah kurute da Tio 2m 
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in our separate ego consciousness, and make that the centre of 
our activities, and get lost in the fruitless cycle of sarnsdra and 
miss our true destiny. On the other hand, if we are of a divine 
nature, we open out to our true self-awareness, our whole nature 
is turned towards the Divine and our whole life becomes a con- 
tinuous adoration of the Supreme. The endeavour to possess the 
Divine in. knowledge and realize It in life succeeds and we act 
in a dedicated spirit. 


14. satatam kirlayanto mam 
yatantas ca drdhavratah 
namasyantas ca mani bhaktya 
mtyayuktà wpasate 


(14) Always glorifying Me, strenuous and steadfast in vows, 
bowing down to Me with devotion, they worship Me, ever 
disciplined. 

jnatvà (13) bhaktya ... . mityayuktah. These words indicate how 


the highest perfection is a combination of knowledge, devotion 
and work. 


I5. jhanayajfiena cà "by anye 
yajanto mam upasate 
ekatvena prthaktvena 
bahudhà visvatomukham 


(15) Others again sacrifice with the sacrifice of wisdom and 


worship Me as the one, as the distinct and as the manifold, 
facing in all ditéctions, 


S. thinks that three classes 


f i tioned here." 
R. and Madhya hold that dps ppersiaremention 


only one class is mentioned. Tilak 


auena aham eva bhagavān oT 1 
MI Ee rthaktvena a ii amiti buaany’ 
z yam isvaro mama svami 
du lik bahudha bahuprakaram visvatomukham, saria 
rA LE iram. tad pakava svarūpam eva, yacchruiam d 

: dee am T ; £v 
viSvatomukham yatha Syàt tatha ae fated arpitam evely 
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16. aham kratur aham yajñah 
svadhà 'ham aham ausadhan: 
maniro 'ham aham eva yam 
aham agnir aham hutam 


(16) I am the ritual action, I am the sacrifice, I am the 
ancestral oblation, I am the (medicinal) herb, I am the 
(sacred) hymn, I am also the melted butter, I am the fire 
and I am the offering. 

Ausadha or herb stands for the food of all creatures.t The 
Vedic sacrifice is interpreted as an offering of our whole nature, 
an entire selfgiving to the Universal Self. What we receive from 
Him, we give back to Him. The gift and the surrender are both 
His. 

17. pita 'ham asya jagato 
mata dhata pitamahah 
vedyam pavitram aumkara 

yk sama yajur eva ca 
(17) I am the father of this world, the mother, the supporter 
and the grandsire. I am the object of knowledge, the purifier. 
Iam the syllable Aum and I am the rk, the sama and the 
yajus as well. 


18. gatir bharta prabhuh sakst 
nivasah $aramam suhrt : 
prabhavah pralayah sthanam 

nidhanam bījam avyayam 
(18) (I am) the goal, the upholder, the lord, the witness, ee 
abode, the refuge and the friend. (I am) the origin and the 
dissolution, the ground, the resting place and the im- 
perishable seed. 

Cp. “I take refuge in the Buddha. He is my refuge. * 


IQ. tapamy aham ahat varsam 
nigrhnamy utsrjīm ca 
amrtam cai 'va myiyuś ca 
sad asac cà 'ham arjuna : 
* ausadham sarvapranibhir yad adyate tad ausadhasabdavdcyam. 5. 
* buddham Saranam gacchami esa me Saranam. 
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(r9) I give heat; I withhold and send forth the rain. I am 
immortality and also death, I am being as well as non- 
being, O Arjuna. 

Cp. Rg. Veda: yasyachaya amytam yasya mytyuh: 

Sat is the absolute reality and asat is the cosmic existence and 
the Supreme is both. He is being when manifested and non-being 
when the world is unmanifested.! 

R. explains sat as present existence and asat as past and future 
existence. 

The main idea is that the Supreme Lord grants our prayers 
in whatever form we worship Him.? 


20. traividya mam somapah putapapa 
yajfiair iştvā svargatin: prarthayante 

te punyam asadya surendralokam 

asnant divyan divi devabhogan 


(20) The knowers of the three Vedas who drink the soma 
juice and are cleansed of sin, worshipping Me with sacrifices, 
pray for the way to heaven. They reach the holy world of 


Indra (the lord of heaven) and enjoy in heaven the pleasures 
of the gods. 


21. te tam bhuktvā svargalokam visalam 
ksine punye mariyalokam visanti 
evam trayidharmam anuprapanna 
gatagat m kama ama labhan'e 
(21) Having enjoyed the spacious world of heaven, they 
p (return to) the world of mortals, when their merit i5 
exh Rute: thus conforming to the doctrine enjoined in the 
th ee Vedas and desirous of enjoyments, they obtain the 
hee (what is subject to birth and death). 
€ teacher here refers to the Vedic LU 
q theory that those W 
Pom the prescribed ritual gain PO COD EN ecu aly 
soe g pomts out how it cannot be regarded as the highest 
Boa". Such men are bound by the law of karma as they are st 
* háryakarane và sad asatī. $. 


> alas tesám visvatomukham j "1 
z s ma ; E 
füpenaham anugraham haromitibhauah. Niena tha p 


EE 
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lured by desire, kama-kama, and they will return to this cosmic 
procession since they act from an ego-centre and since their 
ignorance is not destroyed. If we seek rewards in heaven, we will 
gain them but we return to mortal existence so long as we do not 
gain the true aim of life. Human life is an opportunity to develop 
out of the imperfect material, soul's divine nature. We operate 
from the ego-centred consciousness, whether we seek the pleasures 
of this world or of a future paradise. 


22. ananyas cintayanto mam 
ye janah paryupasate 
lesam nityabhiyuktanam 
yogaksemam vahamy aham 
(22) But those who worship Me, meditating on Me alone, 
fo them who ever persevere, I bring attainment of what 
they have not and security in what they have." 


The teacher urges that the Vedic path is a snare to be avoided 
by the aspirants after the highest. 

God takes up all the burdens and the cares of His devotees.* 

To become conscious of divine love, all other love must be 
abandoned.3 If we cast ourselves entirely on the mercy of God, 
He bears all our cares and sorrows. We can depend on His saving 
care and energizing grace. : 


23. ye py anyadevatabhakta 
de F TE nvitàh 
te pi mam eva kaunteya 
yajanty avidhipurvakam : 
(23).Even those who are devotees of other gods, worhip 
them with faith, they also sacrifice to Me alone, O Son o 
Kunti (Arjuna), though not according to the true law. 


j ogo'praptasya prüpasam, hsemas pa arem See II, 45. 

agavan eva tesàm yo; emam Vanat. c » ” 

ee Rabi'a was once Met "Do you love God Amie ote 

"Do you hate the Devil?” “My love of God," she repete ta 

No leisure to hate the Devil. I saw the prophet in à grean does not 

O Ràbi'a, do you love me?’ I said, 'O Apostle of God, who love nor 
love thee ?, but love of God hath so absorbed me that neither love 


hate of any other thing remains in my heart.’ e 
R- A. Nicholson: A Literary History of the Arabs (1930), 234- 
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The author of the Gia welcomes light from every quarter of 
the heaven. It has a right to shine because it is light. 


24. aham hi sarvayajnanam 
bhoktà ca prabhur eva ca 
na tu mam abhigananti 
tativena 'ta$ cyavanti te 


(24) For I am the enjoyer and lord of all sacrifices. But 
these men do not know Me in My true nature and so they 
fall. 


25. yanti devavratà devan 
fitrn yanti pitruratah 
bhütàni yanti bhiitejya 
yanti madyajino 'pi mam 
(25) Worshippers of the gods go to the gods, worshippers of 
the manes go to the manes, sacrificers of the spirits go to 
the spirits and those who sacrifice to Me come to Me. 


The shining gods, the spirits of the dead and the spirits in the 
psychic world all happen to be worshipped by men in different 
Stages of development but they are all limited forms of the 
Supreme and cannot give the’ aspiring soul the peace that is 
beyond all understanding. The result of worship is assimilation 
to the form worshipped and these limited forms give limited 
Tesults. No devotion fails of its highest reward. The lesser ones 
bring lesser rewards while devotion to the Supreme brings the 


supreme reward. All sincere religi ae ae} ES ti 
Ce Giga COEM Teligious devotion is a seeking 


Devotion and Its E fects 


26. pattram Puspam phalam toyam 
yo me bhaktya prayacchati 
tad aham bhaktyupahrtam 
asnami Prayatatmanah 
(26) Whosoever offers to Me with devotion a leaf, a flower, 


a fruit, : 
i Er Water, that offering of love, of the pure of heart 


d 
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However poor the offering, if-it is made with love and earnest- 
hess, it is acceptable to the Lord. The way to the Highest is not 
by way of subtle metaphysics or complicated ritual. It is by 
sheer self-giving, which is symbolized by the offer of a leaf, a 
flower, a fruit or water. What is necessary is a devoted heart. 


27. yat karosi yad asnasi 
yaj juhosi dadasi yat 
yat tapasyast kaunteya 
tat kurusva madarpanam 


(27) Whatever thou doest, whatever thou eatest, whatever 
thou offerest, whatever thou givest away, whatever aus- 
terities thou dost practise—do that, O Son of Kunti (Arjuna), 
as an offering to Me. 


Self-giving results in the consecration of all acts to God. The 
tide of the common tasks of daily life must flow through the 
worship of God. Love of God is not an escape from the harshness 
of life but a dedication for service. Karmamarga or the way of 
works which starts with the duty of performance of prescribed 
rites concludes with the position that all tasks are sanctified when 
done with disinterestedness and dedication. ISTA 

“My self is Thy self, my understanding is Parvati (Siva’s wife); 
my life functions are my comrades, the body is my home, my 
Worship is the varied enjoyment of the sense objects, my sleep 
is the condition of concentration. My steps are movements round 
the temple and all utterances are prayers. Whatever act is gone 
by me, every one of them, O Lord, is a worship of Thee. * 1 
you do whatever you have to do in a spirit of dedication, it is 
God’s worship; nothing separate need be done.* 


* Gla tvar, girijā matih, sahacarah prānāh tarivari gr Ki 
Puja me visayopabhogaracand, nidra samadhi s ae 
samcarah padayoh pradaksinavidhth stotrant saru ro 
yadyat karma karomi tat tad akhilam $ambho tavar : 


* Madhusüdana Says: panam eva 
avasyam bhüvinars karmanam mayi paramaguraw samarpauam e 

bhajanam; na tu tadartham prihak vyaparah kascit hartavya ty 

abhibrayah, : 
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28. subhasubhaphalatr evam 
moksyase karmabandhanath 
samnyàasayogayuktatmà 
vimukto mam upaisyast 


(28) Thus shalt thou be freed from the good and evil results 
which are the bonds of action. With thy mind firmly set on 
the way of renunciation, thou shalt become free and attain 
to Me. 


By such giving and consecration, the whole life of the soul is 
given to the service of the Supreme and the ego is freed from its 
barriers and its acts no more bind the soul. 


29. samo 'ham sarvabhütegu 
na me dvesyo 'sti na priyah 
ye bhajanti tu mam bhaktya 
mayi te tesu ca’ py aham 


(29) I am the same in (alike to) all beings. None is hateful 
nor dear to Me. But those who worship Me with devotion 
they are in Me and I also in them. 


God has no friends or foes. He is impartial. He does not damn 
any nor elect any by His capricious will. The only way to win 


His love is by faith and devoti tread the path 
Gyihiniself otion and each must trea: P 


30. afi cet suduracaro — . 
bhajate mam ananyabhak 
sadhur eva sa mantavyah 
samyag vyavasito hi sah 


(30) Even if a man of th i ips me 
) I e most vile conduct worships ™ 
with undistracted devotion, h i 
r , he must righteous 
for he has rightly resolved. E o 
2 ae end ounE evil ways in his external life and by the poWe 
e internal right resolution." S. Cp. also “If he repents after 
Ad nde the sin, he is freed from sin; if he resolves that he 
wu" never commit the sin again, he will be purified." The € 
* Artva papam hi samtapya tasmat papal ate 
nawam kuryam punar iti Ripa d rati Whe 


d: 


E 


IX. The Lord is More Than His Creation 251 


of the past deeds cannot be washed away except by his turning 
to God with undivided heart. Cp. Baudhayana Dharma Sūtra: 
“Let one feel daily repentant in mind, reflecting over misdeeds 
committed and practising austerity and vigilance. By this will 
he be freed from sin."* Karma never binds completely. The sinner 
in the lowest depths of degradation has the light in him which 
he cannot put out, though he may try to stifle it and tum away 
from it utterly. God holds us, fallen though we be, by the roots 
of our being and is ready to send His rays of light into our dark 
and rebellious hearts. The very consciousness of our imperfection 
and sin betrays the pressure of the Divirie on our hearts. Cp. 
Tukaram: “Fallen of fallen, thrice fallen am I; but do Thou raise 
me by Thy power. I have neither purity of heart nor a faith 
firmly set at Thy feet. I am born of sin. How often shall I repeat 
it? Says Tuka.” Again: "I am void of understanding, needy 
and worse than needy. I cannot steady my mind; I cannot stay 
my wayward senses. I have exhausted effort; peace and rest are 
far from me. I have offered Thee perfect faith; I have laid my 
life at Thy feet. Do now as Thou wilt, I can only look to Thee. 
O God, I trust in Thee, I cling firmly to Thy feet. Tuka says, 
It is for Thee to deal with my efforts." The publican, in the 
parable, prays from the depth of his heart, “God, be merciful to 
me, a sinner.” 

This verse does not mean that there is an easy escape from 
the consequences of our deeds. We cannot prevent the cause 
from producing its effect. Any arbitrary interference with the 
Order of the world is not permitted. When the sinner turns to 
God with undistracted devotion, a new, cause is introduced. His 
Tedemption is conditional on his repentance. Repentance, CS WC 
have noticed, is a genuine change of heart and includes contrition 
or sorrow for the past sin and a decision to prevent a repetition 
of it in the future. When once the resolution is adopted, the 
transformation of the lower into the higher is steadily effected. 
If we believe in human effort, the growth may be hard. D 
Imperfection and self-will are difficult to overcome, but when the 
Soul gives up its ego and opens itself to the Divine, the Divine 
fakes up the burden and lifts the soul into the spiritual plane. 


Pb a intayan 
! Soceta manasa nityam duskriany anucin 
lapasvi capramadi ca tatah papat pramucy ate, 
? Fraser and Marathes: Tukaram: I, p. 92. 


= 
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Tulsidàs says: “A piece of charcoal loses its blackness only when 
fire penetrates it.": There are no unforgivable sins. : 


3r. ksipram bhavati dharmatma 
Sas$vacchantim nigacchati 
kaunteya pratijānīhi 
na me bhaktah pranasyati 


(31) Swiftly does he become a soul of righteousness and 
obtain lasting peace. O Son of Kunti (Arjuna), know thou 
for certain that My devotee perishes never.? 


Once we place ourselves in the hands of the Divine, we cannot 
fall into utter darkness. 

Cp. Rama’s statement: “To him who seeks My protection even 
once and requests help of Me saying ‘I am yours’ I shall give 
him fearlessness from all beings. This is My resolve."3 


32. mam hi partha vyapasritya 
ye ‘pt syuh papayonayah 
siriyo vaiSyas tatha Sudras 
te "bi yanti param gatim 
(32) For those who take refuge in Me, O Partha (Arjuna), 
though they are lowly born, women, Vaigyas, as well as 
Südras, they also attain to the highest goal. 


The message of the Gita is open to all without distinction of 
ae Sex or caste. This verse is not to be regarded as supporting 
It e ne customs debarring women and Südras from Vedic study: 

5 F ers to the view prevalent at the time of the composition 
of the Gita. The Gita does not sanction these social rules.4 The 

Cp. Garuda purana. 

bhaktirastavidha hy ; : 
: y esa yasmin mlecchopi variate 

x sa viprendro munth sriman sa yatih E panditah. 

pratijamihi pratijnarm kuru mad bhakto na pranasyats. 
* saideva prapanndya tavdsmili ca yacate 

Cp. the sayi ayam sarvabhutebhyo dadamy etad vratam mama. 

: m a f me na vasudevabhaktanam aéubham vidyate kvacit. 
Hia Carly times, there was the tendency to look upon 
Eon Se barbarians, though this attitude of superiority We 

to the Hindus. The ancient Greeks looked UP? 
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Gita gets beyond racial distinctions in its emphasis on spiritual 
values. Its gospel of love is open to all men and women, persons 
of all castes as well as those outside caste. 


33. kim punar brahmanah punya 
bhakta vàjarsayas tatha 
anityam asukham lokam 
imam prapya bhajasva mam 


(33) How much more then, holy Brahmins and devoted 
royal saints; Having entered this impermanent sorrowful 
world, do thou worship Me. 


In other words, even those who, on account of their past births, 
suffer from many disabilities, and are given to worldly pursuits 
can overcome their weakness and attain the highest. The path 
is easier for those Brahmins and royal sages who are spiritually 
disposed. 

anityam asukham lokam: impermanent sorrowful world. To the 
Orphics life in this world is pain and weariness. We are bound 
to a wheel which turns through endless cycles of births and 
deaths. Only by purification and renunciation can we escape from 
the wheel and attain to the joy of union with God. John Bumet 
refers to the striking similarity between the Orphic beliefs and 
those prevalent in India at about the same time. Early Greek 


foreigners as barbarians. The Roman general, Quntilian Varus said 
of the inhabitants of Germania: “It is true, they are men, but except 
the voice and limbs of the body they have nothing of human EE 
In them." The French philosopher, Montesquieu, (1689-1755), sai 3 
of the Negroes: “One cannot well imagine that God jen i5 = 
wise should have put a soul, moreover an immortal soul, a ame 
entirely black body. It is impossible to think that these peop! 
uman beings.” sensible 
! It is a matter of deep humiliation and shame to every 
Hindu to think that sometimes attempts are made 


€ Ramayana, one who will now be rega 
took Rama across the Ganges in his bo l 
bhakti, Saiva and Vaisnava, have striven for equally proclaimed 
that believers in God, whatever their origin, are is pet 

\ceborn. candalopi dvijasresthah hari bhaktiparayana ang the 
ae Wersi of Caitanya were Hindus and Moslems, robbers and p: 
tutes. 
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Philosophy (1930), p. 82. The teaching of the Buddha has for its 
starting point these features of the universe, its impermanence 
and pain. There is a Persian saying attributed to Jesus: “The 
world is a bridge, pass over it but do not build upon it." Not 
merely the world but every phase of the cosmic process, every 
aspect of human history, every stage of man's life—the freshness 
of infancy, the crudeness of boyhood, the idealism of youth, the 
hot passions of adolescence and the ambitions of manhood are 
all bridges, meant for transit and not permanent habitation. 
Modern science demonstrates how miserably conditioned human 
life is. Jean-Paul Sartre's theory of existentialism assumes that 
human existence is subject to certain permanent conditions. Each 
of us is born, is implicated in a reality which is not dependent 
on him, acts on other people and is exposed to action on their 
part. He.cannot escape from death. These conditions taken 
together make of human existence a tragic reality. Each of us, 
in this desperate condition, has to work out his salvation by the 
effort of his will. For the existentialist, man is left to his own 
resources. He has no faith in the saving grace of God. The teacher 
of the Gita shows us a way out of the transitoriness of things, 


the curse of age and death, jaramaranamoksdya.2 He asks us to 
take refuge in the Divine. 


34. manmana bhava madbhakto 
madyajt mam namaskuru 
mam evat 'syasi yuktvai ‘vam 
atmanam matparayanah 


(34) On Me fix thy mind; to Me be devoted; worship Me; 


Tevere Me; thus having disciplin plate i 
goal, to Me shalt thou one sdithyself with M$ 


It is not the personal Krsna to whom we have to give ourselves 


up utterly but the Unborn, Beginni speaks 
through Krsna. The way , Beginningless, Eternal who SP 


x to rise out of our ego-centred conscious 

ES c divine plane is through the e of all our enet 

E intellectual, emotional and volitional on God. Then our whole 
8 is transformed and lifted up into the unity and unive 


* Cp. XIII, 8, : VII, 29. 


F 
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of spirit. Knowledge, love and power get fused in a supreme 


unification. Joy and peace are the result of self-oblivion, of utter 
abandonment, of absolute acceptance. 


tti . . . rajavidyarajaguhyayogo nama navamo 'dhyayah 


This is the ninth chapter entitled The Yoga of Sovereign 
Knowledge and Sovereign Mystery 


CHAPTER X 
God is the Source of all; to know Him is to know all 


The Immanence and Transcendence of God 


$ribhagavan uvaca 
I. bhitya eva mahabaho 
srnu me paramam vacah 
yat te 'ham priyamanaya 
vaksyami hitakamyaya 
The Blessed Lord said: 

(r) Again, O Mighty-armed (Arjuna), hearken to My supreme 
word. From a desire to do thee good, I will declare it to 
thee, now that thou art taking delight (in My words). 


Priyamanaya may also be rendered **who art beloved.” 


2. name viduh suraganah 
prabhavam na maharsayah 
aham adir hi devanam 
maharsinam ca sarvasah 
(2) Neither the hosts of gods nor the great sages know any 
origin of Me for I am the source of the gods and the great 
Sages in every way. 
sarvasah: in every way; sarvaprakaraih. S. 
The Supreme is the unborn eternal and He is also the lord of 
the world. Though He has no birth, all existences derive from 
Him. The teacher announces that He is in truth the Eternal 


Himself, more ancient than al] else and that-all manifested glory 
is from Him. 


3. yo mam ajam anadim ca 
vetti lokamahesvaram 
asammudhah sa martyesu 
Sarvapapath pramucyate 
(3) He who knows Me, the unborn, without beginning! 


i 


ae 
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also the mighty lord of the worlds, he, among mortals is 
undeluded and freed from all sins 


When we learn to look at things as derived from the One 
[ranscendent Reality, we are delivered from all groping and 
bewilderment. 


4. buddhir jiüünam asammohah 
ksama satyam damah Samah 
sukham duhkham bhavo 'bhavo 

bhayam ca 'bhayam eva ca 


(4) Understanding, knowledge, freedom from bewilderment, 
patience, truth, self-control and calmness; pleasure and 
pain, existence and non-existence, fear and fearlessness. 


dama: self-control is quietude of the external senses. 
Sama: calmness. It is calmness of inner spirit. 


5. ahimsa samaia tuslis 
tapo danam yaso 'yasah 
bhavanti bhava bhutanam 
malta eva prihagvidhah 
(5) Non-violence, equal-mindedness, contentment, austerity, 
charity, fame and ill-fame (are) the different states of beings 
proceed from Me alone. 

ahimsa: non-violence; in old texts it means non-hurting, 
especially non-killing. : 

All these separate states of being issue in accordance with the 
Past karma of beings.! The Divine is indirectly responsible even 
for the pain and suffering of the world. He is the lord of the world 
and guides it, though He is unaffected by its oppositions. 


6. maharsayah sapta pürve 
catvaro manavas latha 
madbhava manasa jaa — 
yesam loka tmah prajah À 
(6) The seven great sages of old, and the four Manus aiso 
are of My Mer and i un of My mind and from them are 
all these creatures in the world. 


ı svakarmánurupena. S. 
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These are the powers in charge of the many processes of the 
world. Manu according to tradition is the first man at the begin- 
ning of each new race of beings. 


7. etam vibhitim yogam ca 
mama yo velli tattvatah 
so ’vikampena yogena 
yujyate na 'tra samsayah 


(7) He who knows in truth this glory (magnifestation) and 
power (steady action) of Mine is united (with Me) by un- 
faltering yoga; of this there is no doubt. 


vibhati: glory: The knower will be aware of his unity with 
the Divine and participate in the work of the world which is a 
manifestation of the Divine. The knowledge of the determinate 


Brahman is the way to the knowledge of the indeterminate 
Brahman.* 


Knowledge and Devotion 


8. aham sarvasya prabhavo 
mattah sarvam pravartate 
tti matvà bhajante mam 

budha bhavasamanvitah 


(8) I am the origin of all; from Me all (the whole creation) 


proceeds. Knowing this, the wise worship Me, endowed Wi 
conviction. 


bhava: the right state of mind. R. 


The teacher speaks now as the Lord, as [gvara. God is the 
cen and efficient cause of the world. The aspirant is p 
a uded by the passing forms but knowing that the Supreme : 

€ source of all the forms, he worships the Supreme. - 


1 vibhiiti vistaram for S., argvar i 1, faith 

A " "yam for R. right feeling, zea*, i 
commenting on $, Anandagiri says oivatha bhütir bhavane 

SEA aeniea kavam a It is the glory of manifestation: 
paamrajhänam nirupadhikajnane dvāram. Anandagiri- 


Nw 


P 
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9. maccitta madgataprana 
bodhayantah parasparam 
kathayantas ca mam nityam 
tusyantt ca ramanti ca 


(9) Their thoughts (are fixed) in Me, their lives (are wholly) 
given up to Me, enlightening each other and ever conversing 
of Me, they are contented and rejoicing in Me. 


IO. legüm satatayuktanam 
bhajatam pritipirvakam 
dadami buddhiyogam tam 
yena mam upayant te 


(ro) To these who are constantly devoted and worship Me 
with love, I grant the concentration of understanding by 
which they come unto Me. 


buddhiyoga : the devotion of mind by which the disciple gains the 
wisdom which sees the One in all the forms which change and pass. 


s 


II. fegüm eva 'nukampartham 
aham ajfiánajam tamah 
nāśayāmy atmabhavastho 
gnanadtpena bhasvata 
(11) Out of compassion for those same ones, remaining within 
My own true state, I destroy the darkness born of ignorance 
by the shining lamp of wisdom. 


God affects the world for man’s welfare, Himself femmine 
apart from it. Atmabhava isalso interpreted as the inner se 
beings. Here the teacher makes out how bhakti or devotion lea 
to the destruction of ignorance and the rise of illumination. me 
ignorance is destroyed, God stands revealed in the bus Pi : 

en love and wisdom arise, the eternal is fulfilled in e li- 

vidual, Bhakti is also a means to jfiana. Through it we obtain 

ivine grace and the power of understanding, buadhiyoga: 
Intellectual knowledge is rendered luminous and certain by 


direct intuition of buddhi. 
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The Lord is the Seed and Perfection of All that Is 


arjuna uvaca 
12 param brahma param dhama 
pavitram paramam bhavan 
purusam Sasvatam divyam 
adidevam ajam vibhum 


Arjuna said: 


(12) Thou art the Supreme Brahman, the Supreme Abode 
and the Supreme Purifier, the Eternal, Divine Person, the 
First of the gods, the Unborn, the All-pervading. 


13. hus tvàm rsayah sarve 
devarsir nàradas tatha 
asito devalo vyásah 
svayam cai 'va bravisi me 


(13) All the sages say this of Thee, as well as the divine 


seer Narada, so also Asita, Devala, Vyasa and Thou thyself 
declarest it to me 


Arjuna accepts the truth of what has been declared and 
proclaims his conviction that Krsna who is speaking to him 15 
the Supreme Godhead, the Absolute, the Ever-free to which we 
can rise by self-surrender. He gives utterance from his own 
experience to the truth Tevealed by the seers who have seen it 
and become one with it. The secret wisdom is revealed by God, 
the seers are witnesses to it and Arjuna himself verifies it from 
his gm experience. Abstract truths uttered by the sages becom? 
EU er intuitions, glowing experiences of one’s whol 


I4. sarvam etad flam manye 
yan mam vadasi kesava 
na hi te bhagavan vyaktim 
vidur devà na danavah 
(14) I hold as true, all this that thou sayest to me, O Kesav 


(Krsna); neither the god know 
hy manifestation, ^ "© the demons, O Lord, 


E 
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I5. svayam eva 'imanà ’tmanam 
veltha tvam purusottama 
bhütabhàvana bhütesa 
devadeva jagatpate 
(15) Verily Thou Thyself knowest Thyself by Thyself, 
O Supreme Person; the Source of beings, the Lord of 
creatures; the God of gods, the Lord of the world! 


16. vaktum arhasy a£egena 
divyà hy atmavibhitayah 
yabhir vibhutibhir lokan 

imams tvary vyapya tişthasi 
(16) Thou shoulds tell me of Thy divine manifestations, 
without exception, whereby, pervading these worlds, Thou 
dost abide (in them and beyond). 

vibhütayah: manifestations, the divine glories by which the 

Supreme pervades all the worlds. They are the formative forces 
or spiritual powers which give to each object its essential nature. 
They are akin to Plato’s Divine Ideas, the perfect types and 
patterns of all things here below. Only the word “idea” is likely 
to suggest a pale abstraction, a bloodless category. Vibhüti is 
a living formative principle. 


17. katham vidyam aham yogims 
tuam sada paricintayan 
kegu-kesgu ca bhavesu 

cintyo 'si bhagavan maya 
(17) How may I know Thee, O Yogin, by constant mein 
tion? In what various aspects art Thou, O Blessed Lord, 
to be thought of by me? 

Krsna is yogin by virtue of his work as creator. Arjuna wishes 

to know the aspects of nature where the Lord's presence is more 
Clearly manifest and asks Krsna to tell him in what various 
aspects he should think of Him to help his meditation. 


18. vistarena ‘tmano yogam 
vibhutim ca janardana 
bhüyah kathaya irptir hi 
$rnvato nā 'sli me 'mriam 
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(18) Relate to me again in detail, O Janardana (Krsna), of 
Thy power and manifestation, for I am not satiated with 
hearing Thy nectar-like speech. 

amriam: nectar-like. His words are life-giving. 

The Gita does not set up an opposition between Brahman and 
the world, between the Ineffable Reality and its inadequate 
expression. It gives a comprehensive spiritual view. It, no doubt, 
mentions the Indefinable (anirde$yam), the Unmanifest Immutable 
(avyaktam aksaram), the Unthinkable (acifityarüpam), the Abso- 
lute beyond all empirical determination. But worship of the 
Absolute is difficult for embodied beings. It is easier to approach 
the Supreme through Its relations with the world and this method 
is more natural. The Supreme is the Personal Lord who controls 
the many-sided action of nature and dwells in the heart of every 
creature. Parabrahman is Parameávara, the God in man and in 
the universe. But His nature is veiled by the series of becoming 
Man has to discover his spiritual unity with God and so with all 
His creatures. : 


Sribhagavan uvaca 
IQ. hanta te kathayisyami 
divya hy atmavibhitayah 
pradhanyatah kurusrestha 
nā ’sty anto vistarasya me 
The Blessed Lord said: 

(19) Yes, I will declare to thee of My divine forms but only 
of those which are prominent, O best of the Kurus (Arjuna), 
for there is no end to my extent (the details). 


20. aham ātmā gudākeśa 
sarvabhutasayasthitah 
aham àdi$ ca madhyam ca 

UM bhutanam anta eva ca h 
20) I, O Gudakega (Arjuna), am the self seated in U^ 
hearts of all creatures, I M iddle d 
Be very end of i. am the beginning, the m! 

me world is a living whole, a vast interconnectedness, à cos 
harmony inspired and sustained by the One Supreme. 


XII, 5. 
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21. adityanam aham visnur 
jyotisam ravir amsuman 
maricir marutam asmi 

naksatranam aham sagt 
(21) Of the Adityas I am Visnu; of the lights (I am) the 
radiant Sun; I am Marici of the Maruts; of the stars I am 
the moon. 

Adityas are Vedic gods. While the Supreme is in all things, 
He is more prominent in some than in others. There is an 
ascending order in the world. God is more revealed in life than 
in matter, in consciousness than in life and in saints and sages 
most of all. Within the same order, He is most revealed in the 
pre-eminent individuals. Some of these mythological beings were 
perhaps living realities to the-Hindus of the period of the Gita. 


22. vedànàm samavedo 'smi 
devànàm asmi vàsavah i 
indriyanam manas ca 'smi 
bhutánàm asmi cetana 
(22) Of the Vedas I am the Samaveda; of the gods I am 
Indra; of the senses I am mind and of beings I am con- 
sciousness. 
Samaveda is mentioned as the chief of the Vedas on account 
of its musical beauty.: 


23. rudranàm Samkaras cà 'smi 
vitteso yakşarakşasām 
vastinam pavakas cà ‘sms 
meruh Sikharinam aham l 
(23) Of the Rudras I am Sarhkara (Siva); of the dps 
and the Raksasas (I am) Kubera; of the Vasus I am Agni 
(Fire) and of mountain-peaks I am Meru. 


24. purodhasam ca mukhyam man 
viddhi partha brhaspatim 
senaninam aham skandah 
sarasàm asmi ságarah 
1 sdmavedo ganena ramapiyatuat. Nilakantha, 


> n 
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(24) Of the household priests, O Partha (Arjuna), know-Me 
to be the chief—Brhaspati; of the (war) generals I am 


Skanda; of the lakes I am the ocean. 


25. maharsinam bhrgur akar 
giràm asmy ekam ak 
yajnanam japayajfo smi 
sihavaránam himalayah 








(25) Of the great sages I am Bhrgu; of -utterances, I 
am the single syllable Aum; of offerings I am the offering 
of silent meditation and of unmovable things (I am) the 
Himalaya 





26. aSvatihah sarvavrksanam 
devarsinam ca naradan 
gandharvanam ciirarathah 
siddhanam kabilo manih 


(26) Of all trees (I am) the Aévattha and of divine seers (I am) 
Nérada; among the gandharvas (I am) Chitraratha and of 
the perfected ones (I am) Kapila the sage. 

Kapila is the teacher of the Samkhya philosophy. 


27. uccaiksravasam asvdnar 
viddhi mam amriodbhavam 
airavatam gajendrànám 
naranam ca naradhipam 
(27) Cf horses, know me to be Ucchaigravas, born of nectar 


oo ey elephants (I am) Airàvata and of men (I am) th 


28. ayudhanam akarı vajram 
dhenünàm asmi kàmadhuk 
Prajanas cà 'smi kandarpah 
Sarpanam asmi vasukih 


(28) Of weapons I am the thunderbolt: of the cows I am tht 


cow of plenty; of the Š ve; of 
the serpents I am VERS DRE Pundhe Gol E 


E 
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29. anantas cà 'smi naganam 
varuno yadasam aham 
pitinam aryama cà 'smi 
yamah samyamatam aham 


(29) Of the nagas I am Ananta; of the dwellers in water I 
am Varuna; of the (departed) ancestors I am Aryama; of 
those who maintain law and order, I am Yama. 


30. prahladas cà 'smi daityanam 
kalah kalayatam aham 
mrganam ca mrgendro ‘ham 
vainateyas ca paksinam 


(30) Of the Titans I am Prahlada; of calculators J am Time: 
of beasts I am the King of beasts (lion) and of birds (I am) 
the son of Vinata (Garuda). 


31. pavanah pavatàm asmi 
ràmah Sastrabhriam aham 
jhasanam makaras cà 'smi 
srotasam asmi jah vavt 


(31) Of purifiers I am the wind; of warriors I am Rama; of 
fishes I am the alligator and of rivers I am the Ganges. 


32. sarganam adir anta$ ca — — 
madhyam cai 'và ‘ham arjuna 
adhyaimavidya vidyanam 
vadah pravadatam aham 
(32) Of creations I am the beginning, the end and also the 
middle, O Arjuna; of the sciences (I am) the science of the 
Self; of those who debate I am the dialectic. 


adhyütmavidya vidyanam: of the sciences I am the science of the 
Self. The M iens SUM sd is the way to beatitude. It is not an 
Intellectual exercise or a social adventure. It is the way to saving 
Wisdom and so is pursued with deep religious conviction. Philo- 
Sophy as the science of the self helps us to overcome the Wem 
Which hides from us the vision of reality. It is the unive 
Science according to Plato. Without it, the departmental sciences 


P wl. x. ta: Pes MA MU 
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become misleading. Plato observes: “The possession of the 
sciences as a whole, if it does not include the best, will in some 
few cases aid but more often harm the owner.” Alcibiades, II, 
144 D. 
33. aksaranam akaro 'smi 
dvandvah samasikasya ca 
aham eva 'ksayah kalo 
dhata 'ham visvatomukhah 


(33) Of letters I am (the letter) A and of compounds (I am) 
the dual; I also am imperishable time and I the creator whose 
face is turned on all sides. 


kàla: time. Cp. kalasvariipi bhagavan krsnah. Visnu purana, v. 38. 


34. mrtyuh sarvaharaś ca ‘ham 
udbhavas ca bhavisyatam 
kirtth $rir vak ca narinam 
smriir medha dhrtth ksama 


(34) I am death, the all-devouring and (am) the origin of 
things that are yet to be; and of feminine: beings, (Í am 


fame, prosperity, speech, memory, intelligence, firmness 
and patience. ey E : 


35. brhatsama tatha samnam 
gayatry chandasam aham 
masanam margasirso 'ham 
riunàm kusumakarah 
(35) Likewise, of h ihatsā ys 
ewise, of hymns (I am) Brihatsaman, of m 
f am) gayatri; of months (I 2 mārgaśīrşa and of seasons 
am) the flower-bearer (Spring). 
36. dyutar chalayatam asmi 
_ tejas tejasvinam aham 
Jayo smi vyavasayo 'smi 
saitvam sativavatam aham 


(36) Of the deceitful T s Jedi 
I am the Sede I am the gambling; of the a the 


i 5 Ia 
goodness of the good. am victory; I am effort and 


EN 
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37 vrsninàm vasudevo 'smi 
pandavanam dhanamjayah 
muninam apy aham vyasah 
kavinàm usana kavih 
(37) Of the Vrsnis I am Vasudeva; of the Pandavas 
(I am) the Winner of wealth (Arjuna); of the sages I am 
Vyasa also and of the poets (I am) the poet Uganda. 


38. dando damayatam asmi 
nitir asmi jigisatam 
maunam cai vā 'smi guhyanam 

jfianam jnanavatam aham 
(38) Of those who chastise I am the rod (of chastisement); 
of those that seek victory I am the wise policy; of things 
secret I am the silence and of the knowers of wisdom I am 
the wisdom. 


39. yac ca pi sarvabhitanam 
bijam tad aham arjuna 
na tad asti vinà yat syan 
maya bhiutam caracaram 
(39) And further, whatsoever is the seed of all existences 
that am I, O Arjuna; nor is there anything, moving or un- - 
moving that can exist without Me. 


40. na 'nto 'sti mama divyanam 
vibhutinam paramtapa / 
esa tà 'ddesatah prokto 
vibhüter vistaro maya is 
(40) There is no end to My divine manifestations, n- 
queror of the foe (Arjuna). What has been declared by Me 
'5 only illustrative of My infinite glory. 


41. yad-yad vibhütimat sattvam 
$rimad ürjilam eva va. 
tat-tad eva 'vagaccha ivam 
mama tejomsasambhavam 
Y C 1 , i 
den ünám amaratvam divaukasam 


martyata caiva bhut 5 Wn 
do mahabaho lokakaryam prattsthilam. 
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(4x) Whatsoever being there is, endowed with glory and grace 
and vigour, know that to have sprung from a fragment of 
My splendour. 


While all things are supported by God, things of beauty and 
splendour reveal Him more than others. Every deed of heroism, 
every life of sacrifice, every work of genius, is a revelation of the 
Divine. The epic moments of a man's life are inexplicably beyond 
the finite mind of man. 


42. athavà bahunai 'tena 
kim jnatena tava 'rjuna 
vistabhya 'ham idam krisnam 
ekamsena sthito jagat 


(42) But what need is there, O Arjuna, for such detailed 
knowledge by you? I support this entire universe pervading 
‘it with a single fraction of Myself. 


ehamsena: by a single fraction. Not that the Divine unity is 
broken up into fragments. This cosmos is but a partial revelation 
of the Infinite, is illumined by one ray of His shining light." The 


transcendent light of the Supreme dwells beyond all this cosmos, 
beyond time and space. 


2L th... vibhitiyogo nama dasamo 'dhyayah 
Thisisthe tenth chapterentitled The Yogaof Manifestation. 


* Cp. Re. Veda. pado asya vśvā bhutant tripad * mytam div. 

4 . asya mf d 
x 2 20 Le Purusa Sükla makesout that AS is only a descrip- 
E S vM en the Purusa himself is much greater than this. 
also Chàndogya Up., YII, 12, 6 and Maitrayani Up.. VI, 4: 


Commenting on N i ; for 
Rd N.7, Abhinavagupta who reads fad almamsam ^ 
a UAR writes: Sri bhagavan kila purna sadgunyatval sarira 
4 purnasadgunyah amśah ai ; A jio ya 
tat Gimamsam £ariram erhnati pnei rakafoena CIC uana É 


ity arthah. 


CHAPTER XI 
The Lord’s Transfiguration 


Arjuna wishes to see the Universal Form of God 


arjuna uvaca 


I madanugrahaya paramam 
guhyam adhyatmasamjmtam 

yat tvayo ' kam vacas tena 

moho "yam vigato mama 


Arjuna said: 


(1) The supreme mystery, the discourse concerning the 
Self which thou hast given out of grace for me—by this my 
bewilderment is gone from me. 


The illusion that things of the world exist in themselves and 
maintain themselves, that they live and move apart from God 
has disappeared. 


2. bhavapyayau hi bhutanam 
Srutau vistaraso maya 
tvattah kamalapattraksa 
mahatmyam api ca "vyayam 
(2) The birth and passing away of things have been heard 
by me in detail x. Thee, © Lotus-eyed (Krsna), as also 
hy imperishable majesty 


3. evam etad yathà ‘tiha tvam 
dtmanam paramesvara 

drastum icchams te rüpam 
aisvaram purusgotlama 


d 

(3) As Thou hast declared Thyself to be, O Supreme Lord, 

ee So it is. (But) I desire to see Thy divine form, O Supreme 
erson. 


| ternal Spirit dwells in all 


It is one thing to know that the E grid ana wishes to see 


ES and another to have the vision o 
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the Universal Form, the visible embodiment of the Unseen Divine 
how He is the “birth and passing away of all beings." X, 8 
The abstract metaphysical truth should be given visible reality. 


4. manyase yadi tac chakyam 
maya drastum iti prabho 
yogesvara tato me tvam 
darsaya ’tmanam avyayam 


(4) If Thou, O Lord, thinkest that by me, It can be seen 
then reveal to me, Thy Imperishable Self, O Lord of yoga 
(Krsna). 


The Revelation of the Lord 


Sribhagavan uvaca 
5 pa$ya me partha rupant 
śataśo 'tha sahasrasah 
nanavidham divyani 
nanavarnakriim ca 
The Blessed Lord said: 


(5) Behold, O Partha (Arjuna), My forms, a hundred-fold, 2 
thousand-fold, various in kind, divine, of various colours 
and shapes. : 


The stupendous self-revelation of Divine power is manifested 
to Arjuna who understands the true meaning of the cosmic 
Process and destiny. In M.B., VI, 131, it is said that Krm 
appeared in His world-form to Duryodhana, who attempted to 
make Him a prisoner when He approached Duryodhana for * 
final attempt at reconciliation. 

The vision 1s not a myth or a legend but spiritual experienc? 
In the history of religious experience, we have a number of SU 
a d transfiguration of Jesus, the vision of Saul on w 

1 Mark ix, 2-8. Saint Hil - vidco 
Which she saw a “fair d (eon DEN identity ii 
Du eniient of the Gita description. “I am that supreme Pn 
in Me, yet cnt sende forth all the sparks of life, Death hath no Pig 
a EON ] : lot it, wherefore I am girt about with W'ivint 
eu wings. am that living and fiery essence of the O 

ce that glows in the beauty of the fields, I shine in the Wê 


P 
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Damascus Road, Constantine's vision of the Cross bearing 
the motto “In this sign, conquer," Joan of Arc's visions are 
experiences akin to the vision of Arjuna. 


6. pasya 'dityan vasin rudran 
asvinau marutas tatha 
bahuny adrstapirvani 
pasya '$caryami bharata 


(6) Behold, the Adityas, the Vasus, the Rudras, the two 
Aívins and also the Maruts. Behold, O Bharata (Arjuna), 
many wonders never seen before. 


7 thai 'kastham jagat krtsnam 
pasyà 'dya sacaracaram 
mama dehe gudakesa 
yac cà "nyad drastum dcchasi 


(7) Here today, behold the whole universe, moving and un- 
moving and whatever else thou desirest to see, O Gudakesa 
(Arjuna), all unified in My body. 


It is the vision of all in the One. When we develop our full 
capacity of apprehension, we see that all (past, present and future) 
is present. 


8. na tu mam $akyase drastum 
anenai "va svacaksusa 
divyam. dadam te caksuh 

pasya me yogam aisvaram 


(8) But thou canst not behold Me with this (human) eye 
of yours; I will bestow on thee the supernatural eye. Behold 
My divine power. 


: burn in the sun and the moon and the t 
force of the invisible wind. I sustain the ik 
in the verdure and in the flowers, and when the waters flow like 


living things, it is I. I formed those columns that wht 
earth. .. PR these live because I am in them aeaea 2 their life. 
pom wisdom. Mine is the blast of the thundere 
ings were made. I permeate all 1 
am life," Quoted in Studies in the History and 


edited by Charles Singer (1917), P- 33: 
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No fleshly eye can see that sovereign form. Human eye is not 
made for such excess of light. Divya caksus is the angelic eye 
while mamsa caksus is the eye of the flesh.! 

Human eyes can see only the outward forms; the inner soul 
is perceived by the eye of spirit. There is a type of knowledge 
that we can acquire by our own efforts, knowledge based on the 
deliverances of the senses and intellectual activity. Another kind 
of knowledge is possible when we are under the influence of grace, 
a direct knowledge of spiritual realities. The god-vision is a gift 
of god. The whole account is a poetic device to indicate the unity 
of the cosmic manifold in the Divine nature. 

The vision is not a mental construction but the disclosure ol 
a truth from beyond the finite mind. The spontaneity and 
directness of the experience are brought out here. 


Samjaya Describes the Form 
sanjaya uvaca 
9. evam ukiva tato rajan 
mahayogesvaro harih 
darSayam āsu parthaya 
paramam rupam aisvaram 


Samjaya said: 
(9) Having thus spoken, O King, Hari, the great lord of 


yoga, then revealed to Partha (Arj i 2 
Divine Form, alle 
a The Upanisad says: 
earing they hear not: knowing th ing they 5% 
: : ; ey know not; seeing they 
not; only with the eye of CR NES ORA do they see. 
Misa e na Nr jananto pi na janate 
: na anti, | ina h. 
Moksadharma has the following CH A acc 
Sarda F9 may’ srsta yan mam pasyasi nárada 
E utagunair yuktam na tu mam draştum arhasi. m 
[ORE 38 on it, Madhusüdana says: sayvabhütagwnair uo 
e ; ^ ka mam carmacaksusa drastum nàrhasi." n 
See S he ues words: "Lord, open his eyes that he may 7, 
a seas tsion of Ezekiel, Exodus xxxiii, 18; Revelation ne 
eae Ae FEUDUM, 1. “Arise, shine; for thy light is m 
E E of the Lord is risen upon thee, Thou shalt see 2 
thy heart shall thrill and be enlarged” (Isaiah lx, 1-5) 
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This is Krsna’s transfiguration where Arjuna sees all the 
creatures in heaven and earth in the Divine Form. 


IO. anekavaktranayanam 
anekádbhutadar$anam 

anekadivyabharanam 
divyanekodyatayudham 


(ro) Of many mouths and eyes, of many visions of marvel, 
of many divine ornaments, of many divine uplifted weapons. 


The poet seems to feel here the dearth of words, the roughness 
of speech in trying to describe an experience which is essentially 
ineffable. 

anekavaktranayanam: many mouths and eyes. He is all- 
devouring and all-seeing. 

These are descriptions of the Universal Being. In the Purusa 
Sükla also, a similar account is found. sahasrasirsa purusah 
shee heal sahasrapat (Rg. Veda, 1X, 4, 90). Cp. Mundaka Up., 

I, 1, 4. 


II. divyamályambaradharam 
divyagandhanulepanam 
sarvascaryamayam devam 
anantam visvatomukham 
(11) Wearing divine garlands and raiments, with divine 
perfumes and ointments, made up of all wonders, resplendent, | 
boundless, with face turned everywhere. 


I2. divi süryasahasrasya — P 
bhaved yugapad ulthità : 
yadi bhah sadrsi sa syad 
bhasas tasya mahalmanal Tn 
(12) If the light of a thousand suns were to blaze ich 
at once in the sky, that might resemble the splendour oí 
that exalted Being. 





I3. tatrai 'kasiham agat krtsnam 
ravibhahtam anekadhà 
apasyad devadevasya — 
sarire pandavas lada 
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(13) There the Pandava (Arjuna) beheld the whole universe, 
with its manifold divisions gathered together in one, in the 
body of the God of gods. 


Arjuna had the vision of the One in the many and the many in 
the One. All things remain the same and yet all aré changed, 
There is astonishment at the disappearance of the familiar land- 
marks of the everyday world. Everything is interfused, each with 
each and mirrors the whole. The vision is a revelation of the 
potential divinity of all earthly life. 


Arjuna Addresses the Lord 


I4. tatah sa vismayavisto 
hrstaroma dhanamjayah 
pranamya Sirasa devam 
krtanjalir abhasata 


(14) Then he, the Winner of wealth (Arjuna), struck with 
amazement, his hair standing on end, bowed down his head 
to the Lord, with hands folded (in salutation), said: 


In an agony of awe, his hair uplift, his head on high, his hands 
clasped in supplication, Arjuna adores. ' 


arjuna uvaca 


I5. pasyami devams tava deva dehe 
Sarvams tatha bhitavisesasamghan 
brahmanam īśŝam kamalasanastham 
rsim$ ca sarvan uragams ca divyan 
: Arjuna said: ; 
- S) n Thy body, O God, I see all the gods and the varied. 
n kg of beings as well, Brahma, the lord seated on the lotus 
Tone and all the sages and heavenly nagas. 
EN vision of God widens our horizon and takes us beyond P. 
ES ay tumults and sorrows which so easily obsess US. od 
creation 1S not limited to this small planet, which is only 
Insignificant part of the cosmos. Arjuna sees the great and var 
. company of spirits filling the universe. 
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16. anekabahudaravaktranetram 
pasyami tvàr sarvato ’nantarupam 
na niam na madhyam na punas tava ‘dim 

pasyami visvesvara visvarupa 
(16) I behold Thee, infinite in form on all sides, with number- 
less arms, bellies, faces and eyes, but I see not Thy end or 
Thy middle or Thy beginning, O Lord of the universe, O 
Form Universal. 


vaktra: faces or mouths. 


17. kiritinam gadinam cakrinam ca 
tejorasim sarvato diptimantam 
pasyami tam durnirtksyam samantad 

diptanalarkadyutim aprameyam 
(17) I behold Thee with Thy crown, mace and discus, 
glowing everywhere as a mass of light, hard to discern, 
(dazzling) on all sides with the radiance of the flaming fire 
and sun, incomparable. 


18. tvam aksarati paramam veditavyam 
tvam asya vi$vasya parari mdhānam 
tvam avyayah éasvatadharmagopta 
sanatanas tvam puruso mato me 
(18) Thou art the Imperishable, the Supreme to be realized. 
Thou art the ultimate resting-place of the universe; TE 
art the undying guardian of the eternal law. Thou art the 
Primal Person, I think. dus 
aksaram: imperishable. Arjuna states that the Supreme is bot 
Brahman, and Igvara, Absolute and God.t NE. 
Sasvatadharmagopta: the undying guardian O^ 7 etem : 
Abhinavagupta ps sāttvatadharmagoptā, the guardian of the 
sāttvata dharma. 


% 7 iryam 
19. anadimadhyantam anantaviry’ 
2 anantabahum sasisuryanetram ‘ 
asyami tvam diptahutasavakiram 
svatejasa visvam idam tapaniam 


m . Nilakai 
* elena sagunarüpasya nirgunajiapakatvam ukan aha. 


um 
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(19) I behold Thee as one without beginning, middle or end, 
of infinite power, of numberless arms, with the moon and 
the sun as Thine eyes, with Thy face as a flaming fire, whose 
radiance burns up this universe. 


20. dyavaprihivyor idam antaram h 
vyaptam tvayai 'kena digas ca sarvàh 
drslvà ‘dbhutam rapam ugram tave ’dam 
lokatrayam pravyathitam mahatman 


(20) This space between heaven and earth is pervaded by 
Thee alone, also all the quarters (directions of the sky). 
O Exalted One, when this wondrous, terrible form of Thine 
is seen, the three worlds tremble. 


21. ami hi tuam surasamgha visanti 
kecid bhitah prasgalayo grnanti 
svastt 'ty ukiva maharsisiddhasamghah 
stuvanti tvàm stutibhih puskalabhih 


j (21) Yonder hosts of gods enter Thee and some, in fear, extol 
Thee, with. folded hands, And bands of great seers and 


perfected ones cry “hail” and adore Thee with hymns of 
abounding praise. 


The spiri : i 
ae oe hosts adore His glory and are lost in ecstatic 


22. rudraditya vasavo ye ca sadhya 
vive "Svinau marutas co ’smapas ca 
gandharvayaksasurasiddhasamgha 
viksante tvàm vismitas cai 'va sarve 


(22) The Rud: : À . the 
Vi$vas, the Ne, the Vasus, the Sadhyas; 


the 
hosts of Gan di esos S, the maruts and the manes and 


: aze 
at Thee and are quite Es Asuras and Siddhas, all 8 


23. rupam mahat te bahuvaktranetram 
í tram 
; kakaho bahubahürupadam 
[or ue bahudamstrakaralam 
Tslvà lokàh bravyathitas tatha 'ham 
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(23) Seeing Thy great formi, of many mouths and eyes, O 
Mighty-armed, of many arms, thighs and feet, of many 
bellies, terrible with many tusks, the worlds tremble and 
so do I. 


This is a poetic exaggeration to bring out the universality and 
the omnipresence of the Supreme. 


24 nabhahsprsam diptam anekavarnam 
vyaitananam diptavisalanetram 
drsjva hi tuam pravyathitantaratma 
dhriir na vindam amam ca vigno 


(24) When I see Thee touching the sky, blazing with many 
hues, with the mouth opened wide, and large glowing eyes, 
my inmost soul trembles in fear and I find neither steadiness 
nor peace, O Visnu! 


25. damstràkaralam ca te mukhant i 
drstvat ‘va kalanalasarumibham, 
digo na jane na labhe ca Sarma 
prasida devesa jagannivasa 


(25) When I see Thy mouths te ible with their tusks, like 


Time’s devouring flames, I lose sense of the directions and 
find no peace. Be gracious, O Lord of gods, Refuge of the 
worlds! 


kálànala : literally the doomsday fire. : nit 
Arjuna loses his bearings. The tremendous experience hasin 
elements of astonishment, terror and rapture: 


26. ami ca tuam dhrtarastrasy? eee * 
sarve sahat ‘va vanip ghar! 
bhismo dronah sülapulras 
saha 'smadiyair apt 


(26) All rtarastra together c 
yonder sons of Dhrtares: th the 
of kings and also Bhisma, Drona and Kame alone 

chief warriors on our side t00,~ 


- § SL . 


4 
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27 vaktrani te tvaramana visanti 
damstrakaralant bhayanakani 
kecid vilagnà dasanantaresu 
samarsyant. cūrnitair uttamangath 


(27) Are rushing into Thy fearful mouths set with terrible 
tusks. Some caught between the teeth are seen with their 
heads crushed to powder. 


28. yatha nadinam bahavo ’mbuvegah 
samudram eva 'bhimukha dravanti 
laihà tava "mi naralokavirà 
visanti vaktrany abhivijvalanti 


(28) As the many rushing torrents of rivers race towards 
the ocean, so do these heroes of the world of men rush into 
Thy flaming mouths. 


29. yatha pradiptam jvalanam patanga 
visanti nasaya samrddhavegah 
tathat 'va nasaya visanti lokās 
tava "bi vaktràni samrddhavegah 


(29) As moths rush swiftly into a blazing fire to perish there, 


So do these men rush into Th: ths with great speed to 
eines e y mouths with gr P 


These beings blinded by their own ignorance are rushing t0 
EON destruction and the Divine CS permits it, as they 
: IRE Out the effects of their own deeds. When We | t 
US dm will its consequences also. The free activities sube 
expression dd DAS this law of cause and consequence 5 te 
the law. The L^ Divine mind, the Divine may be said to exo 
[mee m writer points out through the conception of wor 
Fail, loses 3 whole cosmos with its vastness, beauty and E 
of God's lif Ge uls, animals, plants are all there in the plenitué 
Hinc ae God cannot move outside Himself, having all v 
now with one oki O 8S, Who think discursively, are occuPl* 
secutively ENSE. and now with another. We think ee 
to it nor future, e “vine mind knows all as one, There is 00 P 


j 
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30. lelihyase grasamanah samantal 
lokan samagran vadanair jvaladbhih 
tejobhir àpürya jagat samagram 
bhasas tavo 'grah pratapant visno 


(30) Devouring all the worlds on every side with Thy 
flaming mouths, thou lickest them up. Thy fiery rays fill 
this whole universe and scorch it with their fierce radiance, 
O Visnu! 


31. akhyahi me ko bhavan ugrarupo 
namo ’stu te devavara prasida 
vijfiátum icchami bhavantam adyam 
na hi prajanami tava pravritim 


(31) Tell me who Thou art with form so terrible. Salutation 
to Thee, O Thou Great Godhead, have mercy. I wish to 
know Thee (who art) the Primal One, for I know not Thy 
working. 


The disciple seeks for deeper knowledge. 


God as the Judge 


Sribhagavan uvaca 
32 kalo 'smi lokaksayakyt pravrddho 
lokan sama^arium tha pravrita! 
rte "pi lvām na bhavişyanti sarve i 
ye 'vasthitàh pratyanihesu yodhāh 


The Blessed Lord said: ae Gres 
(32) Tim 1, world-destroying, grown manmi, 
here in Sui "the aa Even E e n 
action), all the warriors standing arrayed in the opp? 


armies shall cease to be. ; 
er of the universe. Tf God is 


Kala or time is the prime mov d um 

; thought of as time, then Ne is perpetually creating and destroying 
ime is the streaming flux which moves Pore m ROM 

The Supreme Being takes up the responsibility ti 


„the f 
and destruction. The Gita does not countenance 


: 
k 
E 
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doctrine that, while God is responsible for all that is good, Satan 
is responsible for all that is evil. If God is responsible for mortal 
existence, then He is responsible for all that it includes, life and 
creation, anguish and death. 

God has control over time because He is outside of it and we 
also shall obtain power over time if we rise above it. As the force 
behind this, He sees farther than we, knows how all events are 
controlled and so tells Arjuna that causes have been at work for 
years and are moving towards their natural effects which we 
cannot prevent by anything we can do now. The destruction of 
his enemies is decided irrevocably by acts committed long ago. 
There is an impersonal fate, what the Christians call Providence, 
a general cosmic necessity, motra, which is an expression of a 
side of God's nature and so can be regarded as the will of His 
sovereign personality, which pursues its own unrecognizable aims. 
Against it, all protestations of self-determination are of no avail. 


33. tasmat tvam uttistha yaso labhasva 
fitvà Satriin bhunksva rājyarı samrddham 

mayai "vai ':e nihatah pürvam eva 

nimittamatram bhava savyasacin 


(33) Therefore arise thou and gain glory. Conquering thy 


foes, enjoy a prosperous kingdom. By Me alone are un y 
slain already. Be thou merely the occasion, O Savyasacit 


(Arjuna). 


potent One who fulfils His own purpose and is working out ê 


ey peyote. Arjuna is self-deceived if he believes that he 


vidual soul 
to take up arms, 


other note that God is not arbitrary ed? 
d loving. How are the two to be reconci! 


p 
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The numinous idea of the predestinating and solely acting God 
which induces in us the feeling of the utter dependence on God, 
the "wholly other" standing over against us in absolute anti- 
thesis, is here expressed. The intense intuition of the power of 
God comes out here and in Job and in Paul: "Shall the thing 
formed say to Him that formed it, why hast thou made me thus?” 

We need not look upon the whole cosmic process as nothing 
more than the unfolding of a predetermined plan, the unveiling 
of a ready-made scenario. The writer here is not so much denying 
the unforeseeableness of human acts as affirming the meaning 
of eternity in which all the moments of the whole of time, past, 
present and future, are present to the Divine Spirit. The radical 
novelty of each moment of evolution in time is not inconsistent 
with Divine Eternity. 

The ideas of God are worked out through human instrumen- 
tality. If we are wise, we so act that we are instruments in His 
hands. We allow Him to absorb our soul and leave no trace of 
the ego. We must receive His command and do His will with 
the cry "In thy will is our peace”; "Father, into Thy hands I 
commend my Spirit.” Arjuna should feel, “Nothing exists save 
Thy will. Thou alone art the doer and I am only the instrument. 
The dread horror of the war repels him. Judged by human 
standards, it is quite incomprehensible but when the curtain Js 
lifted, so as to reveal the purpose of the Almighty, he acquiesces 
in it. What he himself desired, what he might hope to gain m 
this world or the next do not count any more. Behind this er 
of space-time, interpenetrating it, is the creative purpose of : (c 
We must understand that supreme design and be contia 0 
serve it. Every act is a symbol of something far beyond itsel. 


- dronati ca bhīşmar ca jayadratham ca 
» harnam tatha 'nyān api yodhaviran 
maya hatams tvam jahi ma uyathistha 
yudhyasva jetast rane sapatnan 4 
(34) Slay Drona, Bhisma, Jayadratha, Karna an P 
Breat warriors as well, who are already doome oe e 
at not afraid. Fight, thou shalt conquer the en! 
attle. 


1 Luke xxiii, 46. 
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maya hatam: doomed by me. God knows the direction of their 
lives and their appointed goal. There is nothing however small 
or insignificant that has not been ordained or permitted by God, 
even to the fall of a sparrow. 

Arjuna is asked to assume the office of Providence. He will be 
externally master of nature and inwardly superior to all possible 
accidents. 


samjaya uvaca 
35. etac chrutvà vacanam kesavasya 
krtanjalir vepamanah kiriti 
namaskriva bhuya eva 'ha krsnam 
sagadgadam bhitabhitah pranamya 
Samjaya said: 

(35) Having heard this utterance of Keśava (Krsna), 
Kiritin (Arjuna), with folded hands and trembling, saluted 


again and prostrating himself with great fear, spoke in à 
faltering voice to Krsna. 


Rudolf Otto gives this whole scene as an example of the place 
of the numinous, the mysterium tremendum in religion. It presents 
to us the transcendent aspect of God. 


Arjuna's Hymn of Praise 


arjuna uvaca 
36. sthane hrstkesa tava prakirtya 
Jagat prahrsyaty anurajyate ca 
raksamsi bhitàni diso dravanti 
. Sarve namasyanti ca siddhasamghah 
Arjuna said: 
(36) O Hrisiketa rs 
and delight in gl (Krsna), rightly does the world tej 


: : glorifying Thee. The Raksasas are fleeiNé 
oe in al directions and all the hosts of perfected one 
is 8 down before Thee (in adoration). the 
an ecstasy of adoration and aneui j oe 
ish, Arjuna pra 
e T sees not only the decus one of Time i 
piritual presence and law governing the cosmos. 
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the former produces terror, the latter gives rise to a sense of 
rapturous ecstasy and he pours forth his soul in utter adoration. 


37 kasmác ca te na nameran mahatman 
gariyase brahmano "by adikartre 
ananta deveSa jagannivasa 
tvam aksaram sad asat tatparam yat 


(37) And why should they not do Thee homage, O Exalted 
One, who art greater than Brahma, the original creator? O 
Infinite Being, Lord of the gods, Refuge of the universe, 
Thou art the Imperishable, the being and the non-being 
and what is beyond that. 


ádikarty: Thou art the first creator, or Thou art the creator 
even of Brahma. 

1agannivdsa: the Refuge of the universe. 
dwells the universe. 


The God in whom 


38. tvam adidevah purusah puranas — 
tvam asya vi$vasya param nidhanam 
vellà 'si vedyam ca param ca dhama 

tvaya tatam visvam anantarupa 
(38) Thou art the First of gods, the Primal Person, the 
Supreme Resting Place of the world. Thou art the E 
and that which is to be known and the supreme eT 
by Thee is this universe pervaded, O Thou of infinite fo: 


39. vayur yamo ‘gmt varunah os 
prajapatis tvam prapita ef 
namo namas te 'siu sahasrakrivan 

mamas 


$ ca bhüyo ‘pt namo 
es f the destroyer), 


(39) Thou art Va the wind), Yama | moon), 
Agni (the fire), Varuna tthe sea-go' and d hes A 
and Prajapati, the grandsire (of 2^ in and yet again. 
thousand times. Hail, hail to Thee again 4^ : f all.” 

ire O 


According to some, “Prajapati and the gram 


DRE 
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40 namah purastad atha prsthatas te 
namo ’stu te sarvala eva sarva 
anantaviryamitavikramas tvam 
sarvam samapnosi tato 'si sarvah 


(40) Hail to Thee in front, (hail) to Thee behind and hail to 
Thee on every side, O All; boundless in power and immeasur- 
able in might, Thou dost penetrate all and therefore Thou 
art All. 


The Supreme dwells everywhere, within, without, above, below 
and around and there is no place where He is not. See Mundaka 
Up., II. 2. x1; Chandogya Up., VII. 25 

The truth that we are all the creatures of the One Supreme and 
that He is in each and every one of us is frequently repeated. 


41 sakhe 'à matua prasabham yad uktam 
he krsna he yadava he sakhe 'ti 
ajanata mahimanam tave ‘dam 
maya pramadat pranayena va ‘pt 


(41) For whatsoever/I have spoken in rashness to Thee, 
thinking that Thou rt my companion and unaware of thi 
(fact of) Thy greatness, “ʻO Krsna, O Yadava, O Comrade ; 
out of my negligence or may be through fondness, 


lavedam. Another reading is tavemam. 


42 yac ca 'vahasartham asatkrto 'si 
wihàrasayyasanabhojanegu 
eko 'thavà "py acyuta tatsamaksam 
tat ksamaye tvām aham aprameyam 


2) And for whatsoever disrespect was shown to Thee m 
m 3 while at play or on the bed or seated or at meals, € ; 
: ne or in the presence of others, I pray, O Unshaken One, 
orgiveness from Thee, the Immeasurable. 


The vision of God P and 
; 2 produces a deep sense of unworthiness” 
a m oe is mel For I am undone; beam the 


Lord of Hosts lips, . . . for mine eyes have seen the 


(vi, x, 5.) 


——— 
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43 pita si lokasya caracarasya 
tvam asya pūjyaś ca gurur gariyan 
na tvatsamo ’sty abhyadhikah kuto “nyo 
lokatraye "by apratimaprabhava 


(43) Thou art the father of the world of the moving and the 
unmoving. Thou art the object of its worship and its 
venerable teacher. None is equal to Thee, how then could 
there be one greater than Thee in the three worlds, O Thou 
of incomparable greatness? 


44 tasmat pranamya pramidhaya kayam 
prasádaye tvàm aham 1$am idyam 

pite 'va putrasya sakhe 'va sakhyuh 
priyah priyaya 'rhasi deva sodhum 


(44) Therefore bowing down and prostrating my body before 
Thee, Adorable Lord, I seek Thy grace. Thou, O God, 
shouldst bear with me as a father to his son, as a friend to 
his friend, as a lover to his beloved. 


The Supreme is not to be regarded as a transcendent mystery 
but also as close to us, as close as à father is to the son, as à friend 
to the friend or as a lover to the beloved. These human relations 
find in God their fullest realization and later Vaisnava literature 


says: “Be of easy approach to us, eve 

Do thou, O Self-effulgent Lord, abide with 

3 ie Again, Yajur Veda says: ^ d 
o thou inst ike a father.” UA 

image of de m Bie as a father pitieth his d ae 

Lord pitieth, them that fece liga Levene e 
becomes the central conception in the teaching © Jesus. 


45. adrslapürvarh hrsio sm CT me 
bhayena ca pravy! h ma 
tad eva me darsaya deva rāpaħ 
prasida devega jagannivasa 
Un ; XXXVII, 20. 
+19 psalm ciii, 13. Soe elo een: 


EE 1L,L.—— 
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(45) I have seen what was never seen before and I rejoice 
but my heart is shaken with fear. Show me that other 
(previous) form of Thine, O God and be gracious, O Lord 
of the gods and Refuge of the Universe! 

“There is not only the form of the Transcendent and Universal 
Being which is so terrifying in some of its aspects but also the 
form of Personal God, a mediating symbol of Godhead which is 
so reassuring to the terrified mortal. Arjuna, who is unable to 
stand the blinding blaze of light that devastates Krsna’s whole 
being, wishes to see the more pleasing form. The Light which for 


ever shines beyond the worlds is also the Light within, the teacher 
and friend in his own heart. 


46. kiritinam gadinam cakrahastam 
icchami tvàm drastum aham tathai ‘va 
tenai va rupena caturbhujena 
sahasrabaho bhava wsvamurte 


(46) I wish to see Thee even as before with Thy crown, 
mace, and disc in Thy hand. Assume Thy four-armed shape, 
O Thou of a thousand arms and of universal form. 


Arjuna is asking Krsna to assume the shape of Visnu of whom 
He is said to be an incarnation. 


The Lord’s Grace and Assurance 


Sribhagavan uvaca 
47 maya -prasannena tava 'rjune ’dam 
x rupam param darsitam atmayogat 
Jomayam visvam anantam adyam 
yan me tvadanyena na drstapiurvam 
The Blessed Lord said: 


($2) By DE ace, through My divine power; O Arjuna, 2, 
infinite and ee this Supreme form, luminous, universe 
primal which none but thee has seen before 


RN not the final goal of man's search; in thet E. 
have ended here, The fleeting vision must p 


E 
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a permanent experience of the seeker. Trance or samadhi is 
neither the end nor an essential element of religious life. The 
blinding flashes, the ecstatic flights must be transmuted into 
permanent faith. Arjuna cannot any more forget the thrilling 
scene he saw but he has to work it into his life. The vision only 
opens; it does not enhance. Even as we test and confirm what 
we see by the eye, by the evidence of other senses, the knowledge 
acquired by the vision requires to be completed by the other 
elements of life. 


48 na vedayajfüdhyayanair na danatr 
na ca kriyabhir na tapobhir ugraih 
evarwüpah sakya aham nrloke 
drastum tvadanyena kurupravira 


(48) Neither by the Vedas, (nor by) sacrifices nor by study 
nor by gifts nor by ceremonial rites nor by severe austerities 
can I with this form be seen in the world of men by any 
one else but thee, O hero of the Kurus (Arjuna). 


49. mà le vyathà mà ca vimüdhabhàvo ; 
drstua rüpam ghoram idrà mame ‘dam 

vyapetabhih pritamanah punas tvam 

tad eva me rüpam idam prapasya 


(49) May you not be afraid, may you not be bewildered 
Seeing DS form of Mine. Free from fear and glad at 
heart, behold again this other (former) form of Mine. 


samjaya wvaca -— 

f unam vasudevas tatho RWA 

3% p rüpam darSayam asa bhüyah 
ásvásayam asa ca bhitam ena  — 
phat punah saumyavapur mahaima 


Samjaya said: : - 
(50) Having thus spoken to Arjuna, viuere um 
Tevealed to him again His own form. The Eod the 
aving assumed again the form of gra ce, CO 
terrified Arjuna. 


ume 
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arjuna uvaca 
51. drstve dam manusam rupam 
lava saumyam janardana 
idanim asmi samurttah 
sacetah prakrtim gatah 


Arjuna said: 
(51) Beholding again this Thy gracious human form, 0 
Janardana (Krsna), I have now become collected in mind 
and am restored to my normal nature. 


$ribhagavàn wvàca 
52. sudurdarsam idam rupam 
drstavan asi yan mama 
deva apy asya rupasya 
nityam darsanakanksinah 
The Blessed Lord said: 


(52) This form of Mine which is indeed very hard to se, 
thou hast seen. Even the gods are ever eager to see this form. 


53. na 'ham vedair na tapasa 
na danena na ce 'jyayā 

sakya evamvidho drastum 
drstavàn asi mam yathà 


(53) In the form in which thou hast seen Me now, I cannot 


be seen either by the V E: “tg of 
„by sacrifices. y the Vedas or by austerities or by gif 


This verse is a repetition of XI, 48. 


54. bhaktya tv ananyayà sakya 
__ Gham evamvidho 'rjuna 
qnatum drastum ca tattvena 
pravestum ca paramtapa 
(54) But by unswerving devotion to Me, O Arjuna, De 


be th S 
the As T d seen and entered into, O Oppres° 
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S. defines an ideal devotee as one who, realizes by all the 
senses only one object, God. He adores God with all his spirit 
and heart.? 

Saksatkara or the direct perception of the divine form is 
possible for the true devotees. 


55. matkarmakyrn matparamo 
madbhaktah sangavarjital, 
nirvairah sarvabhiitesu 
yah sa mam ett pandava 


(55) He who does work for Me, he who looks upon Me as 
his goal, he who worships Me, free from attachment, who is 
free from enmity to all creatures, he goes to Me, O Pandava 
(Arjuna). 


This is the essence of bhakti. See XII, 13. This verse is the 
substance of the whole teaching of the Gila.3 We must carry out 
our duties, directing the spirit to God and with detachment from 
all interest in the things of the world and free from enmity 
towards any living being. 

Whatever be our vocation and character, whether we are 
creative thinkers or contemplative poets or humble men cand 
women with no special gifts, if we possess the one great gift of 
the love of God, we become God's tools, the channels of Hoe 
and purpose, When this vast world of living spirits becom 
attuned to God and exists only to do His will, the purpose o 
man is achieved. i 

The Gita does not end after the tremendous Baie d 
celestial vision. The great secret of the Transcendental gee 
Source of all that is and yet itself unmoved for ever 1s i ae 

upreme is the background for the never-ending eae i 
ings. Arjuna has seen this truth but he pace Hes of the 
ansmuting his whole nature into the willing accep ae effects 
Wine. A fleeting vision, however vivid and permanen 
! sarvair a pi karamaih vasudevad anyan nopalabhyate yaya sā 
onanya bhaktih. a" 


* madbhaktah ma sarvaprakaraih, sarvalmand, 
bhajate $. h mam eva sa p 


9 8ilaSastrasya sarabhuto'rthah. 


sarvotsáhena 





a Sys S 
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may be, isnot complete attainment. The search for abiding reality 
the quest of final truth cannot end, in emotional satisfaction a 
fitful experience. 


iti . . . visvarupadarsanayogo namat ’kadaso 'dhyayah 


This is the eleventh chapter entitled The Vision of the 
Cosmic Form. 


CHAPTER XII 


Worship of the Personal Lord 1s better than meditation 
of the Absolute 


Devotion and Contemplation 


arjuna uvaca 
1. evam satatayukia ye 
bhaktas tvam paryupasate 
ye cà py aksaram avyakiam 
tesam ke yogavittamah 
Arjuna said: 
(1) Those devotees who, thus ever earnest, worship Thee 
and those again (who worship) the Imperishable and the 
Unmanifested, which of these have the greater knowledge of 
yoga? 

There are those who seek oneness with the Absolute, one and 
impersonal and unrelated to the universe, and others who 
unity with the Personal God manifested in the world of men and 
nature. Which of these have the greater yoga knowledge? Are 
we to turn our back on all manifestations and strain after the 
Unchanging Unmanifest or are we to be devoted to the Manifested 
Form and work in Its service? Is it Absolute or the Perso 
God, Brahman or Iévara that we should worship? 


Sribhagavan wvaca 
2. mayy àve$ya mano ye mam 
matyayukta upasale : 
$raddhayà parayo pelas 
te me yuktatama matals 


| TÀ id: 
e Blessed Lord said n Me worship Me, ever 


(2) Those wh i ir mind 

o fixing their minds OD - - 
sunést and possel of supreme faith—them do I con 
ider most perfect in yoga. 


The teacher answers decisively that those, who worship God | 
in His manifested form, have greater yoga knowledge. 


Upäāsana is worship." 
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3. ye tv aksaram anirdesyam 
avyaktam paryupasate 
sarvatragam acintyam ca 
kūtastham acalam dhruvam 


(3) But those who worship the Imperishable, the Undefinable, 
the Unmanifested, the Omnipresent, the Unthinkable, the 
Unchanging and the Immobile, the Constant. 


4. samniyamye 'ndriyagramam 
sarvatra samabuddhayah 
te prapnuvanti mam eva 
sarvabhitahite ratah 


(4) By restraining all the senses, being even-minded in all 
conditions, rejoicing in the welfare of all creatures, they 
come to Me indeed (just like the others). 


sariniyamya: restraining. We are asked to restrain the sensó 
and not to reject them. 

sarvabhütahite ratah: rejoicing in the welfare of all creatis 
Even those who realize their oneness with the Universal Self, ® 
long as they wear a body, work for the welfare of the Mo 
See V, 25, where the liberated are said to rejoice in the welfare 
of all creatures. 
que. service of humanity is declared to be an essential M 
E € discipline. M.B. has the following prayer: “O who wW 
el me of the sacred way by which I might enter into al 5 


suffering h ; 2 ow 
and ae and take all their suffering on myself for ? 


Cp. also Tukaram: 


"That man is true 


Who taketh to his bosom the afflicted: 


*Y : A - d 
VOID a emnon meditation. Ś. says: upásand", er 
tatladharavat camaro arthasya visayikaranena samipya V. P nam 


lad upasanam been. alyayapravahena dirghakalam y 


E 
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In such a man 

Dwelleth, augustly present, 

God Himself; 

The heart of such a man is filled abrim 
With pity, gentleness and love; 

He taketh the forsaken for his own.” 


5. kleśo 'dhikataras tesam 

avyaktasaktacetasam 
avyakta hi gatir duhkham 

dehavadbhir avapyate 


(5) The difficulty of those whose thoughts are set on the 
Unmanifested is greater, for the goal of the Unmanifested 
is hard to reach by the embodied beings. 


Search for the Transcendent Godhead is more difficult than 
worship of the Living Supreme God, the soul of all things and 
persons. In the Avadhitagita, Dattatreya asks: “How can I bow 
to Him who is formless, undifferentiated, blissful and indes- 
tructible, who has through Himself and by Himself and in Him: 
self filled up everything?" The Immu 
hold to the mind and the path is more arduous. 
same goal more easily and naturally by the path of prr 
to the Personal God, by turning godward all our ene n 
ledge, will and feeling. Cp. «With minds rapt in me s 
mystics see the unqualified actionless light, let E ch 
myself, my only yearning is that there may 2 - 
addens eres bluish someone who keeps romping on the 


shores of the yamunā.”3 


1 M. K. Gandhi: Songs from Prison (1934), P- 129- 
2 yenedam puritam sarvam Gi ga 
MR pathar vande abbinnasi Sivan m nts must 
Cf. St. John of Damascus. “By the visible aspec s Sane majesty 
a drawn up in a spiritual flig t 
God. irgunar niskriyam 


jyotih kiñ ogino yadi punan T- -Aic Ci 
MEM en ioeanacamatharaya TE d 
kalindipulinesu yat kim api tan” 


"we 
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6. ye tu sarvani karmani 
mayi samnyasya matparah 
ananyenai "va yogena 
mam dhyáyanta upasate 


(6) But those, who, laying all their actions on Me, intent 
on Me, worship, meditating on Me, with unswerving 
devotion, 


7. tesam aham samuddharta 
mriyusamsarasagaral 
bhavami nacirat partha 
mayy avesitacelasam 


(7) These whose thoughts are set on Me, I straightway 


deliver from the ocean of death-bound existence, O Pa 
(Arjuna). - 


God is the deliverer, the saviour. When we set our hearts and 
minds on Him, He lifts us from the sea of death and secures for 
us a Place in the eternal. For one whose nature is not stee 
in valragya or renunciation, the path of devotion is more suitable, 
The Bhagavata says: "The path of devotion is most suitable 
for him who is neither very tired of nor very attached to the 
world. "1 It is a matter of temperament whether we adopt ° 


Pravytti dharma, the path of works, or nivrttidharma, the P? 
of renunciation, 


8 mayy eva mana adhatsva 
mayi buddhim nivesaya 
Mivasisyast mayy eva 
á ata urdhvam na samsayah i 
) On Me alone fix thy mi ing dwe 
: y mind, let thy understanding © 
i5 pM e alone shalt thou live thereafter. Of this the 


* na nirvinno natisakto bhaktsyogo'sya siddhidah. XI, 20 1- 


a 
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9. atha cittam samadhatum 
na Saknost mayı sthiram 
abhyásayogena tato | 
màm.icchà "ptum dhanamjaya 
(9) If, however, thou art not able to fix thy thought steadily 
on Me, then seek to reach Me by the practice of concen- 
tration, O Winner of wealth (Arjuna). 

If this spiritual condition does not arise spontaneously, we 
must take up the practice of concentration, so that we may 
gradually fit ourselves for the steadfast directing of the spirit 
to God. By this practice, the Divine takes gradual possession of 
our nature. 


10. abhyáse ‘py asamartho 's 
matkarmaparamo bhava 
madartham api karmam — 
kurvan siddhim avapsyast 
(ro) If thou art unable even to seck by practice, then be 
as one whose supreme aim is My service; even performing 


actions for My sake, thou shalt attain perfection. 


If concentration is found difficult on account of the d 
tendencies of the mind or our circumstances, then do e = e 
for the sake of the Lord. Thus the individual becomes awat 


the eternal reality. i 
matkarma is sometimes taken to mean csc ges 
büjà or-worship, offering flowers and fruits, 


building temples, reading scriptures, etc.! 


11. athai ‘tad apy asakio’S , 
kariu madyogam asrita 
sarvakarmaphasa Em, 
‘atah kuru y d z ing refuge 
(11) If thou art not able to do even us E ta E action, 
in My disciplined activity, renounce te 


with the self subdued 
, d drous SIR 
s madyogam àfritah: taking refuge in mY psc 
Tridhara. EXE 


Pa ivalent 
ja, Abhinavagupta regards matharma oe um 
armani as pūjā, japa, svadhyaye homes 
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If you cannot dedicate all your works to the Divine, then do 
the work without desire of the fruit. Adopt the yoga of desireless 
action, niskamakarma. We can renounce all personal striving, 
resign ourselves completely and solely to God's saving power, 
submit to self-discipline and work, abandoning all thought of 
reward. One must become like a child in the hands of the Divine, 


12. Sreyo hi jfianam abhyasaj 
jfianàd dhyanam visigyate 
dhyànàt karmaphalatyagas 

tyagac chantiy anantaram 
(12) Better indeed is knowledge than the practice (of con- 
centration); better than knowledge is meditation; better 
than meditation is the renunciation of the fruit of action; 
on renunciation (follows) immediately peace. 


Sridhara interprets jñāna as dvega or directing the spirit towards 
God and dhyana as being full of God, bhagavadmayatvam, and 
this is completed in the spirit’s full possession of God Himself. 
Cp. Sarya Gita: “Devotion is better than knowledge and desire 
less action is better than devotion. He who realizes this principle 
of Vedanta is to be regarded as the best man." Devotion, medi- 
tation and concentration are more difficult than renunciation of 

the fruits of action, karmaphalatyaga. This latter destroys the 

sources of unrest and brings about an inner calm and peace, 
which are the very foundations of spiritual life. The bhakti 

. emphasis leads to the subordination of knowledge and meditation 
to the devout mind and consecration of all works to God. 


The True Devotee 


13. advesta sarvabhütànas 
„marah karuna eva ca 
mrmamo nirahamkarah 
arme Samaduhkhasukhah kşamī :endly 
and pee es no ill will to any being, who is uo 
minded ‘passionate, free from egoism, and self-sense, €Y 
2 pain and pleasure and patient. 
Jnaànàd upāstir utkystā a. 
ity yo veda vedāntaih sa E E m Jn 
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14. samtustah satatam yogi 
yatatma drdhaniscayah 
mayy arpitamanobuddhir 
yo madbhakiah sa me priyah 
(14) The Yogi who is ever content, self-controlled, un- 
shakable in determination, with mind and understanding 
given up to Me—he, My devotee, is dear to Me. 
In these verses the Gi mentions the qualities of a true devotee, 
freedom of spirit, friendliness to all, patience and tranquillity. 


I5. yasman no 'dvijate loko 
lokan no 'dvijate ca yah 
harsamarsabhayodvegair i 
mukto yah sa ca me priyah 
(15) He from whom the world does`not shrink and who does 
not shrink from the world and who is free from joy and anger, 
fear and agitation, he too is dear to Me. 
He is not a source of grief to any; no one can make him feel 
grief. 


16. anapeksah $ucir dakşa 
udasino gatavyathah 
sarvarambhaparityagt —— 
yo madbhaktah sa me priyal 
(16) He who has no expectation, is pure, skilful in acm 
unconcerned, and untroubled, who has given Up all initiativ 
Wn action), he, My devotee, is dear to Me. 
He renounces the fruits of all his actions. His, 
aksa, pure and passionless. He does not lose hi 
or dream but knows his way in the world. 


His acts are skilled, 
mself in reverie 


17. yo na hrsyati na dvesti 
2 na $ocati na kanksat 
Subhasubhaparityagt À 
bhaktiman yah sa me priyal a 
(7) He who neither rejoices nor hates, neither Es ewig 
“sires, and who has renounced good and ev", 
"5 devoted is dear to Me. 
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I8. samah satrau ca mitre ca 
latha manapamanayoh 

Sitosnasukhaduhkhesu 
'amah sangavivarjitah 


(x8) He who (behaves) alike to foe and friend, also to good 
and evil repute and who is alike in cold and heat, pleasure 
and pain and who is free from attachment. 


samah Satrau ca mitre ca. Cp. Jesus. "He maketh his sun to 
rise on the evil and the good, and sendeth rain on the just and 
the unjust.” 


19. tulyanindastutir mauni 
samtusto yena kenactt 
aniketah sthiramatir 
bhaktiman me priyo narah 


(19) He who holds equal blame and praise, who is silent 
(restrained in speech), content with anything (that comes) 


who has no fixed abode and is firm in mind, that man who» 
devoted is dear to Me. 


aniketah: no fixed abode, homeless. Though he fulfils all soci 
duties, he is not tied to any family or home. As these souls exist 


may a i i * A 
y appear in any social group. Cp. M.B.: “He who 18 wie 


CHITI URGE 
eu acchanno, yenakenacid àsitah, 
ana Sayi syat tam devah brahmanam viduh. 12 
Santiparva 245 
papo 
p j yit! 


1 
ath 


See also Visnu Purana. III. 7- 20. 


na calati ntjavaynad, : 
na harati na ca h aha maloyal samamatih àtmaswhrid V 


bhaktam. ñciduccaih sitamanasam tam 


E 
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20. ye tu dharmyamriam idam 
yathokiam paryupasate 
§raddhadhana matparama 
bhaktas te 'tiva me priyals 


(20) But those who with faith, holding Me as their supreme 
aim, follow this immortal wisdom, those devotees are 
exceedingly dear to Me. 


Sraddhadhana: (those) with faith. Before the experience arises 
the soul must have faith, which carries with it consent of mind 
and life. For those who have experience, it is a matter of sight: 
for others, it is faith, a call or a compulsion. 

When we see the One Self in all things, equal-mindedness, 
freedom from selfish desires, surrender of our whole nature to 
the Indwelling Spirit and love for all arise. When these qualities 
are manifested, our devotion is perfect and we are God's own 
men. Our life then is guided not by the forces of attraction and 
repulsion, friendship and enmity, pleasure and pain, but by the 
single urge to give oneself to God and therefore to the service 
of the world which is one with God." 


iti . . . bhaktiyogo nama dvadaso 'dhyàyah 
This is the twelfth chapter entitled The Yoga of Devotion. 


1 In the words of Tulsidas: 
“Grant me, O Master, by thy grace 

To follow all the good and pure, 

To be content with simple things; a 
means but en a ec 
To serve them stalwartly, in thought, word, ; 
Never to utter word of hatrı 
To cast away all selfishness 
To speak no ill of other 
To have a mind 2 peace, 
Set free from care, and led astray from thee 
Neither by happiness Pn À 
Set thou my feet upon TA pati, 


t PET 
And keep me steadiast init, ve thee right. 
Thus only shall 1 please ngs from Prison (1934), P- 52- 


4 Ce NA 


CHAPTER XIII 


The Body called the F ield, the Soul called the Knower 
of the Field and Discrimination between them 


The Field and the Knower of the Field 


arjuna uvaca 
prakriim purusam caiva 
hsetram ksetrajnam eva ca 
etad veditum icchami 
jfiánam jfieyam ca ke$ava 
Arjuna said: 
Prakrti and purusa, the field and the knower of the field, 


knowledge and the object of knowledge, these I should lie 
to know, O KeSava (Krsna). 


This verse is not found in some editions. $. does not comment 
on it. If it is included, the total number of verses in the Bhagt 
vadgita will be 70x and not 700, which is the number traditionally 
accepted. So we do not include it in the numbering of verses: 


Sribhagavan uvaca 
I. idam Sartram kaunteya 
ksetram ity abhidhiyate 
etad yo vetti tam prahuh 
Rsetrajna iti tadvidah 
The Blessed Lord said: d 
(1) This body, O Son of Kunti (Arjuna), is called the ee 


ee uno) ows) thi + call th? 
knower of the field. this, those who know thereo 


Prakrti is unconscious activi is inactive 07. 
Praky c ctivity and purusa is inact j 
see The body is called the field in which events happe 
| growth, decline and death take place in it. The COP ive 
Lee inactive and detached, which lies behind all p 
as witness, is the knower of the field. This is the #7" 
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distinction between consciousness and the objects which that 
consciousness observes. Ksetrajfia is the light of awareness, the 
knower of all objects.! The witness is not the individual embodied 
mind but the cosmic consciousness for which the whole cosmos 
is the object. It is calm and eternal and does not need the use 
of the senses and the mind for its witnessing. 

Ksetrajfia is the supreme lord, not an object in the world. 
He is in all fields, differentiated by the limiting conditions, from 
Brahmi, the creator, to a tuft of grass though he is himself devoid 
of all limitations and incapable of definition by categories. The 
immutable consciousness is spoken of as cognizer only figuratively 
(upacarat). 

When we try to know the nature of the human soul, we may 
get to know it from above or from below, from the divine principle 
or the elemental nature. Man is a twofold, contradictory being, 
free and enslaved. He is godlike, and has in him the signs of his 
fall, that is, descent into nature. As a fallen being, man is deter- 
mined by the forces of prakrti. He appears to be actuated solely 
by elemental forces, sensual impulses, fear and anxiety. ue 
man desires to get the better of his fallen nature. The man studie 
by objective sciences as biology, psychology and society ae 
natural being, is the product of the processes which ta e a 
in the world. But man, as a subject, has another ongin. 
not a child of the world. He is not nature. : : 
to the objective hierarchy of nature, as as pond E 
Purusa or ksetrajfia cannot be Eos m pond as 


‘tence, à complete 
t of exis on of the 


world or of any other whole. As an emp 
| like a Leibnitian monad closed, shut up withor tare into him 
| Asa subject he enters into infinity and niany atable form. 
| Ksetrajña is the universal in an individual ly SERENO and the 
| € human being is a union of the RT he is not a part of 
Universal-particular. In his subjective aspects, " 
Wa Up., IL, 5- 

* See also Śvetāśvatara Up., V1, 16; and Mainat an sarvahset- 

` hsetrajüar mam paramesvaram ae Bsetropüdhipravi- 
'ésuyah, "hsetrajnah Urahmüdislambapary n 1s gi tabdapralyayagona- 

aklai tam nivastasarvopadhibhedam saie 
ram viddhi. S. 
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a whole but is the potential whole, To actualize it, to accomplish 
the universality is the ideal of man. The subject fills itself with 
universal content—achieves unity in wholeness at the end of its | 
journey. Man’s peculiarity is not the possession of the common 
pattern of two eyes and two hands, but the possession of the 
inward principle which impels the creative acquisition of a quali- 
tative content of life. He has a unique quality, which is non- | 
common. The ideal personality is unique and unrepeatable. Each 
person at the end of the road becomes a distinct, unrepeatable, 
unreplaceable being with a unique form. 


2. ksétrajiam ca’pi mam viddhi 
sarvaksetresu bharata 
ksetraksetrajfüayor jfianam 
yai taj jhanam matam mama 


(2) Know Me as the Knower of the field in all fields, 0 | 
Bharata (Arjuna). The knowledge of the field and its knowet, 
do I regard as true knowledge. | 


S. holds that the Supreme Lord seems to be sarhsarin, by reas | 
of the cosmic manifestation, even as the individual self appe? 
to be bound by its identification with the body.t The Fal 
according to the Christian doctrine, is the forgetting of the image 
zeod within man, which is freedom, and lapsing into the exter, | 
Which is necessity, Man, essentially, is not a part of nature D? 
35 spirit that interrupts the continuity of nature. 


3. tat ksetram yac ca yadrk ca 
_ _ yadvikari yatas ca yat 
sa ca yo yatbrabhavas ca 
tat samásena me Srnu 


(3) Hear briefly from Me what the Field is, of what nat 


at its modifications are ug kno 
: , whence it is, what he (the 
of the field) is, and what his powers are. 


ure 
wer 


h 


. ! fatrai ; ; ;phedatð 
Perak airar Sali ksetrajñāsyeśvarasyaiva sato'vidyakytopādhibhė 
vam sva bhavati yatha dehadyatmatuam atmanah- 
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The Constituents of the Field 


4. rsibhir bahudhà gitam 
chandobhir vividhath prthak 
brahmasütrapadai$ cat ‘va 
hetumadbhir viniScitath 


(4) This has been sung by sages in many ways and distinctly, 
in various hymns and also in well-reasoned and conclusive 
expressions of the aphorisms of the Absolute (brahmasütra). 


The Gita suggests that it is expounding the truths already 
contained in the Vedas, the Upanisads and the Brahma Siitra or 
the aphorisms of Brahman, later systematized by Badarayana. 
The Vedic hymns are called cchandas or rhythmical utterances. 


5 mahabhiitany ahamkaro 
buddhir avyakiam eva ca 
indriyam dasa ‘kam ca 
pafica ce ndriyagocaráh 
(5) The great (five gross) elements, self-sense, understanding 
as also the unmanifested, the ten senses and mind and the 
five objects of the senses. 
eld of Ksetra, the contents 


These are the constituents of the fi is Um 
of experience, the twenty-four principles of the Samkhya sys p 
The distinction of mental and material belongs to the object side. 
They are distinctions within the "field" itself. — - cen 
The body, the forms of sense with which we identify eee 
belong to the object side. The ego is an artine Soe een 
obtained by abstraction from conscious expe blue sky OF 


consciousness is the same whether it lights up 1 : 
à red flower. Though the fields which are lit up may be different, 
the light which illumines them is the same: 
6. iccha dvegah sukham duhkham 
samghatas cetana dhrtih 
etat ksetram e ie 
savikaratm j 
i i aggregate (th 

(6) Desire and hatred, pleasure and pain, the agst e S 


. . . describe ; 
Organism), intelligence and spa ons 


brief is the field along with its moe 
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Even the mental traits are said to qualify the field because 
they are objects of knowledge. 


The knower is a subject and the turning of it into an object 
or a thing means ignorance, avidya. Objectivization is the ejection 
of the subject into the world of the objects Nothing in the object 
world is an authentic reality. We can realize the subject in us 
only by overcoming the enslaving power of the object world, 
by refusing to be dissolved in it. This means resistance, suffering. 
Acquiescence in the surrounding world and its conventions 
diminishes suffering; refusal increases it. Suffering is the process 
through which we fight for our true nature. 


Knowledge 


7 amaniivam adambhitvam 
ahimsa ksantir arjavam 
acaryopasanam saucam 
Sthatryam atmavinigrahah 
(7) Humility (absence of pride), integrity (absence of deceit), 


non-violence, patience, uprightness, service of the teachet, 
purity (of body and mind), steadfastness and self-control. 


8. indriyarthesu vairagyam 
anahamkara eva ca 
anmamrtyujaravyadht- 
duhkhadosanudarsanam 
(8) Indifference to the Objects of sense, self-effacement i 


the perception of : P sickn 
and mn of the evil of birth, death, old age, 


9. asaktir anabhisvangah 
putradaragrhadisu 
miyam ca samacittatvam 
tstamstopapattisu e 
(9) Non-attachment ab ingi ife, hor 
a , abse » c 
and the like and a une ede H desirat 


> t -mi toa 
and undesirable fusi us mindedness (9 | 


m 
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IO. mayi cà ’nanyayogena 
bhaktir avyabhicarint 
viviktadesasevitvam 
aratir janasamsadi 
(ro) Unswerving devotion to Me with wholehearted dis- 
cipline, resort to solitary places, dislike for a crowd of 
people. 


305 


TI. adhyatmajidnamtyatvam 
tattvajnanarthadarsanam 
etaj qnanam iti proktam 

ajnanam yad ato 'nyatha 
(11) Constancy in the knowledge of the Spirit, insight into 
the end of the knowledge of Truth—this is declared to be 
(true) knowledge and all that is different from it is non- 
knowledge. 

It is clear from this list of qualities that jňāna or knowledge 
includes the practice of the moral virtues. Mere theoretical 
learning will not do.t By the development of moral qualities the 
light of the ever changeless Self witnessing all but attached to 
None is discriminated from the passing forms and is no more 
confused with them. 


12. jfieyar yat tat pravaksyams 
: 3d jfiátvà 'mriam asnute 
anádimal param brahma 
na sat tan nà 'sad ucyate wt. 
(12) I will describe that which is to be known ipd ving 
which life eternal is gained. It is the Sop ae 
is beginningless and who is said to be neither 
non-existent. A 
anadimat param: beginningless supreme. 1 M 
anàdi matparam: beginningless, ruled Dy “tions of existence 
s eternal ited abaya E. t realize It, birth E 
inq non exstent aeaa ea hich do not touch — 
and death happen to be mere outward events wi 


the eternit lf. 

S y of the self. e bahuna Srutena. 
a, na 

* nàyam atma pravacanena labhyo, *: iens 


Katha Up., II, 22; Mundaka Up., I. m 


od 
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The Knower of the Field 


I3. sarvatahpanipadam tat 
sarvatoksisiromukham 
sarvatahsrutimal loke 
sarvam avrtya tisthati 


(r3) With his hands and feet everywhere, with eyes, heads 
and faces on all sides, with ears on all sides, He dwells in 
the world, enveloping all. 


As the one subject of all objects of experience, He is said to 
envelop all and have hands and feet, ears and eyes everywhere. 
Without the seeing Light, there is no experience at all. As the 
Supreme has the two aspects, the one of transcendence and 
detachment and the other of immanence in each particular union 
with the not-self, It is described in a series of paradoxes. He is 
without and within, unmoving and moving, far away and near, 
undivided and yet divided. M.B. says that when the self is asso 
ciated with the modes of nature, it is called ksetrajfia; when it 


: Es from these it is called the paramátman or the Supreme 
elf. 


I4. sarvendriyagunabhasam 
Sarvendriyavivarjitam 
asaktam sarvabhre cai 'va 
nirgunam gunabhoktr ca 
(14) He appears to have the qualities of all the senses and 
eon SR ES (any of) the senses, unattached and yet SUP. 
yet enjoying ae the gunas (dispositions of prakrti) a 


This verse makes out 1 the 
š that the Supreme is the mutable and 
immutable, the all and the one. He sees all but not with the 


physical eye, He hears all but not wi i 
2 with the physical ear, He 
"He pen i A the limited mind, Cp. QUT Up» ee 
immensity of FS the eye, He hears without the ea^. 
qualities biis he Supreme is brought out by the attributi?" 
(adhyaropa) and denial (apavada). 
* dima kşetrajña tty uktah sam ir gunaiy 
tair eva tu Vinirmuhtah Us diria. 
Santiparva, 187) 2t 
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15 bahir antas ca bhūtānām 
acaram caram eva ca 
süksmatvàt tad avijfieyam 
dirastham cà 'ntike ca tat 


(15) He is without and within all beings. He is unmoving 
as also moving. He is too subtle to be known. He is far away 
and yet is He near. 


I6. uvibhaktam ca bhutegu 
vibhaktam iva ca sthitam 
bhutabharty ca taj jfieyam 
grasisnu prabhavisnu ca 


(16) He is undivided (indivisible) and yet He seems to be 
divided among beings. He is to be known as supporting 
creatures, destroying them and creating them afresh. 


Cp. Dionysius: “Undivided in things divided.” All things derive 
from Him, are supported by Him and taken back into Him. 


17. jyotisam api taj jyotis 
tamasah param ucyale — 
jfianarm jheyam jRanagamyam 
hrdi sarvasya dhisthitam 
(17) He is the Light of lights, said to be beyond darkness. 
Knowledge, the objet of enowledge and the goal of know- 
ledge—He is seated in the hearts of all. 
Many of these 


: : : being. 
The Light dwells in the heart of EU an vetasvatara Up., 


Passages are quotations from the Upanisa s L 
II, 8 and 10; Jsa Up., 5; Mundaka Up, XIL % Ti Brhad 


aranyaka Up., IV, 4, 16. 


The Fruit of Knowledge 


18. iti ksetram tatha jfanam 
jfieyam co ‘ktam samásala; 
madbhakta etad: vijñaya 
maabhavayo 'papadyate 
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(18) Thus the field, also knowledge and the object of know- 
ledge have been briefly described. My devotee who under- 
stands thus becomes worthy of My state. 


When the devotee sees the Eternal Indwelling Divine, he puts 
on the divine nature with the characteristics of freedom, love 
and equality. “He attains unto my state.” 


Nature and Spirit 


IQ. prakrtim purusam cai ’va 

viddhy anadi ubhav api 
vikarüms ca gunams cat 'va 
viddhi prakrtisambhavan 


(19) Know thou that prakrti (nature) and purusa (soul) are 
both beginningless; and know also that the forms and modes 
are born of prakrti (nature). 


As the Supreme is eternal, so are His prakrtis.! 

_ Through the possession of the two prakrtis, nature and soul, 
I$vara causes the origin, preservation and dissolution of the 
universe. The purusa described in this section is not the multiple 
purusa of the Sarhkhya but the ksetrajña who is one in all fields. 
The Gita does not look upon prakrti and purusa as two indepen 
dent elements as the Samkhya does but looks upon them as the 
inferior and the superior forms of one and the same Supreme. 


20. karya karana Rartrive 
_ hetuh prakrtir ucyate 
purusah sukhaduhkhanam 
bhoktrtve hetur ucyate 


(20) Nature is said to'be the cause of effect, instrument a 
m (ness) and the soul is said to be the cause, in rega 
€ experience of pleasure and pain. 


For karyakaranakart : «c “parya 
2; : rtve, there is another reading 
haranakarirtve.” See Frankii ing a 
P. 187 note. ranklin Edgerton: Bhagavadgīta, 

I 32 " E. 
ie qeu Mvarasya, tat prahrtyor api yukiam nityat^ 
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The body and the senses are produced by prakrti and the 
experience of pleasure and pain is by the purusa subject to 
certain limitations. The blissful nature of the self is stained by 
joy and sorrow on account of its identification with the objects 
of nature. 


2x. purusah prakrtistho ht 
bhunkte prakrtuyan gunan 
káranam gunasango ‘sya 
sadasadyonijanmasu 


(21) The soul in nature enjoys the modes born of nature. 
Attachment to the modes is the cause of its births in good 
and evil wombs 


22. upadrastà 'numanta ca 
bharta bhokla mahesvarah 
paramatme 'li cà “py ukto 
dehe 'smin purusah parah 


(22) The Supreme Spirit in the body is said to be the Wines. 
the Permitter, the Supporter, the Experiencer, ie G 
Lord and the Supreme Self. 

from the psychophysical 


_ Here the Supreme Self is different es 
individual who becomes the immortal self by transcending f 
separatist consciousness, due to entanglement In thear aa i 
prakrti. In the Gita, no distinction is made between the knowe! 
of the field and the Supreme Lord.* 


23. ya evam velis purusam 
vakrtir ca gunath s 
sarvatha vartamano pt 
na sa bhuyo "bhijayate n 
akrti 
(23) He who thus knows soul (purusa) pi c 
together with the modes, though he acts 1 
1S not born again. 
Sarvatha vartamano ‘pt: though 


State of life he may be in. R. tasasive. S 
b R z e. 9. 
t kşetrajñesvarayoh bhedanabhyupagamad gi 


he acts in every way, whatever 
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Different Roads to Salvation 


24. dhyänenā 'imani pasyanti 
kecid atmanam atmana 
anye samkhyena yogena 
karmayogena ca ’pare 


(24) By meditation some perceive the Self in the self by the 
self; others by the path of knowledge and still others by the 
path of works. 


Sarhkhya here stands for jfidna. 


25. anye tv evam ajanantah 
$rutvà 'nyebhya upasate 
le "bi cà ’titaranty eva 
mrtyum Srutiparayanah 


(25) Yet others, ignorant of this (these paths of yog?) 
earing from others worship; and they too cross beyon 
death by their devotion to what they have heard. 


Even those who rely on the authority of teachers! and Wee 
according to their advice, have their hearts opened out to 
grace of the Lord and thus reach life-eternal. 


26. yàvat samjayate kimett 
Sativam sthavarajangamam 
hsetraksetrajnasamyogal 
lad viddhi bharatarsabha 
ae Whatever being is born, moving or unmoving, a 
tno» O Best of the Bharatas (Arjuna), that it is 6P™ 
ough the union of the field and the knower of the field. 


m uc 15/2 commerce between self and not-self. A EU 
o union of the two is of the nature of adhyas4 cos 


Consists in confoundin 1 
BEES ig the one with the other. When 
fusion is cleared, bondage terminates, 


L Sruti ; . wiyekatt 
hitaj. g Pardyanah, hevalaparopadesa pramanah svayar vive 


p^ 
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27. samam sarvesu bhutesu 
tisthantam paramesvaram 
vinasyatsy avinasyantam 
yah pasyati sa pasyatt 


(27) He who sees the Supreme Lord abiding equally in all 
beings, never perishing when they perish, he, verily, sees. 


He who sees the Universal Spirit in all things, sees and becomes 
himself universal. 

“Never perishing when they perish.” If all things are in a 
continual state of evolutionary development, then there is no 
unchanging God. Bergson, for example, makes God wholly 
immanent in the world, changing as it changes. An evolving God 
who is conceived as a part of the process of development of the 
world will cease to exist, when the universe ceases to move. The 
second law of Thermodynamics suggests a condition of eventless 
stagnation and perfect rest. An evolving or emergent God cannot 
be either the creator or the saviour of the world. He is not an 
adequate object for the religious emotions. In this verse, the 
Gitd assures us that God lives and endures even when the universe 


ceases to exist. 


28. samam pasyan hi sarvatra 
samavasthitam i$varam 
na hinasty atmana 'imánam 
tato yatt param gatum Es 
(28) For, as he sees the Lord present, equally eVeryw A 
he does not injure his true Self by the self and then he att 
to the supreme goal. 
20. brakriyai va ca karmant 
x hrbyemándni sarvasah 
yah pasyatt tathà ‘tmanam 
akartaram sa pasyal OS 
(29) He who sees that all actions are SOR UR " Peat 
T rakrti) and likewise that the self is nO 
ees. 


The true self is not the 
Spectator, not the actor. 5. S2 


the witness. ]t is the 
idence to show 
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that there is any variety in him who is non-agent, unconditioned | 
and free from all specialities, as there is no variety in the sky: 
Actions affect the mind and understanding and not the self. 


30. yada bhütaprthagbhavam 
ekastham anupasyati 
tata eva ca vistàram 
brahma sampadyate tada 


(30) When he sees that the manifold state of beings is 


centred in the One and from just that it spreads out, then he 
attains Brahman. 


When the variety of nature and its development are traced to 
the Eternal One, we assume eternity. "He realizes the all-per- 
vading nature of the Self, inasmuch as the cause of all limitation 
is absorbed into the unity of the Self." Anandagiri. 


3I. anaditvan nirgunatvat 
paramatma "yam avyayah 
Sarirástho ' bi kaunteya 
na karoti na lipyate 


(31) Because this. Supreme Self imperishable is without 
ginning, without qualities, so, O Son of Kunti (Arnoa 
though It dwells in the body, It neither acts nor is tainted: 


32. yathā Sarvagatam sauksmyad 
akasam no ‘palipyate 
Sarvatra ’vasthito dehe 
tatha "Ima no "palipyate i 
(32) As the all-peryadin i i ason ? 
A 8 ether is not tainted, by re 
Its subtlety, even so the Self that is present in every body 


does not suffer any taint. 


33. yatha prakdSayaty ekah 
risna lokam imam ravih 


ksetram bsetyz tatha krisnam 
prakasayati bharata 


f 
t ksetrajñam akartāram sarvobādhivivay; 7 asyākort 
2 adhivivarjitam. nirgun 
mtrvisesasy ākāśasyeva bhede fram na bei ME 


EU 
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(33) As the one sun illumines this whole world, so does the 
Lord of the field illumine this entire field, O Bharata 
(Arjuna). 


The knower of the field illumines the whole field, the entire 
world of becoming. 


34. ksetraksetrajnayor evam 
antaram jnanacaksusa 
bhitaprakriimoksam ca 
ye vidur yant te param 


(34) Those who perceive thus by their eye of wisdom the 
distinction between the field and the knower of the field, 
and the deliverance of beings from nature (prakrti), they attain 
to the Supreme. 

bhütaprakrti: the material nature of beings. 


ih... ksetraksetrajnavibhagayogo nama trayodaso 'dhyayah 


This is the thirteenth chapter entitled The Yoga of e 
Distinction between the Field and the Knower of the Field: 


CHAPTER XIV 


The Mystical Father of All Beings 


The Highest Knowledge 


Sribhagavan uvaca 
I. param bhuyah pravaksyami 
jnananam jianam uttamam 
yaj jnatva munayah sarve 
param siddhim ito gatah 


The Blessed Lord said: | 


(X) I shall again declare that supreme wisdom, of all wisdom | 
the best, by knowing which all sages have passed from thi 
world to the highest perfection. 


2. idam jhanam updasritya 
mama sadharmyam agatah 
Sarge “pi no ’pajayante 
pralaye na vyathanti ca 
(2) Having resorted to this wisdom and become of like natu | 
to Me, they are not born at the time of creation; nor af 
they disturbed at the time of dissolution. 


i : te 
pee semal 1S not dissolution into the indefinable Absolt 
um a nt of a universality and freedom of spirit, 9 by 

«ove the empirical movement, Its status is unaffected; 


esses 2 rior 
4 of creati i ‘on, being SUP? 
to all manifestati lon and dissolution, ; of 


| 









; realiz CIL no eun scious, 
and life. Cp. “Be ye me the divine in his outer con ybi 


am ; Tefore perfect, even as your Fa m 
1S in heaven Is perfect.” Matthey a nas e, E different fro? | 
i 
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this. He holds that sadharmya means identity of nature and not 
equality of attributes.! 


3. mama yonir mahad brahma 
tasmin garbham dadhamy aham 
sambhavah sarvabhutanam 
tato bhavati bharata 


(3) Great brahma (prakrti) is My womb: in that I cast the 
seed and from it is the birth of all beings, O Bharata (Arjuna). 


If we were merely products of nature, we could not attain life 
eternal. This verse affirms that all existence is a manifestation 
of the Divine. He is the cosmic seed. With reference to this world, 
He becomes Hiranyagarbha, the cosmic soul. S. says: “I unite 
the ksetra with the ksetrajfia, giving birth to Hiranyagarbha, 
hence to all beings.” The Lord is the Father who deposits in the 
womb which is not-self, the seed which is essential life, thus 
causing the birth of every individual. The world is the play of 
the Infinite on the finite. See note on II, 12. The author here 
adopts the theory of creation as the development of form i 
non-being, chaos or night. The forms of all things which arise s 
of the abysmal void are derived from God. They are the 
He casts into non-being. 


sarvayonigu kaunteya — — 
T hrec sambhavanti yah 
lásám brahma mahad yomr 
i aham bījapradah pita 
; tsoever, 
(4) Whatever forms are produced in any wombs wha d 
Son of Kunti ( Peat great brahma is their womb an: 
àm the Father who casts the seed. 


Prakrti is the mother and God is the C e: and 
S Prakrti is also of the nature of God, 


rū ñ 
' "ama paramesvarasya saaharmyam ma a ohyupagamd 
eia adharmatash sddharmyam Rsotrajne toan sarodimatvarh, sarvani- 
tre. S. mama itvarasya S - 
Yanirivam, ityadidharmasdmyam sadharmyam. 
mamasüdharmyari madrüpalvam. Sridhara. t 2 
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mother of the universe. He is the seed and the womb of the 
universe. This conception is utilized in certain forms of worship 
which are developed out of what some modern puritans deride 
as obscene phallicism. The Spirit of God fertilizes our lives and 
makes them what God wants them to be. 

The Supreme is the Seminal Reason of the world. All beings 
result from the impregnation of matter through logoi spermatihoi 
or animating souls. Through them God carries out His work in 
the world. These seeds of the Logos are the ideal forms which 
mould the gross world of matter into beings. The ideas, the 
patterns of things to be, are all in God. Every possibility of mani- 
festation has its root in a corresponding possibility in the ur 
manifest, wherein it subsists as in its eternal cause, of which the 
manifestation is an explicit affirmation. God has an eternal vision 
of creation in all its details. Whereas in Socrates and Plato, ideas 
and matter are conceived as a dualism, where the relation between 
the subtle world of ideas and the gross world of matter is difficult 
to understand, in the Gita the two are said to belong to the 
Divine. God Himself incarnates the seminal ideas in the forms 
of the gross world. These seminal ideas which have 4 divi 
origin, which belong to the causal Logos are the explanation 0 
our love for God. While God is in one sense transcendent 9 
human nature, there is also in the soul a direct expression of the 
Divine. The cosmic process continues until the causal origin, 4^ 
and the final consummation, omega, coincide. 


Goodness, Passion and Dullness 


5. Sattvam rajas lama itt 
bunah prakrtisambhavah 
mbadhnanti mahabaho 
dehe dehinam avyayam 


(5) The three mod 
jas) es (gunas) goodness (sattva), 
(rajas), and dullness (tamas) pee of aus (prakr 


down in the b à s 
able dweller d body gijarmed (Arjana ie S 


assi 
P pind 
sch | 


d 
What leads to the appearance of the immortal soul in theo 
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of birth and death is the power of the gunas or modes. They are 
"the primary constituents of nature and are the bases of all 
substances. They cannot therefore be said to be qualities inhering 
in these substances." Anandagiri. They are called gunas, because 
their emergence is ever dependent on the purusa of the Samkhya 
or the Ksetrajfia of the Gita. The gunas are the three tendencies of 
prakrti or the three strands making up the twisted rope of nature. 
Sattva reflects the light of consciousness and is irradiated by it, 
and so has the quality of radiance (prakāśa). Rajas has an out- 
ward movement (pravrtti) and tamas is characterized by inertia 
(apravrtti) and heedless indifference (pramada). It is difficult to 
have adequate English equivalents for the three words, sattva, 
rajas and tamas. Sattva is perfect purity and luminosity while 
rajas is impurity which leads to activity and tamas is darkness 
and inertia. As the main application of the gunas in the Gifa is 
ethical, we use goodness for sattva, passion for rajas and dullness 
for tamas. 

The cosmic trinity reflects the dominance of one of the three 
modes, sattva in Visnu, the preserver, rajas 1n Brahma, une 
creator and tamas in Siva, the destroyer. Sattva CD 
to the stability of the universe, rajas to its creative MT 
and tamas represents the tendency of things to decay eae 
They are responsible for the maintenance, ong and disso 5 
of the world. The application of the gunas to the Ma EARS 
of the Personal Lord shows that the latter belongs M ieri 
or the manifested world. God is struggling in humai y nd of 
it and the godlike souls co-operate with Him In 
redemption.a it 

When the soul identifies itself with the inoden of EE ai 
forgets its own eternity and uses mind, life and oe the modes 
satisfaction. To rise above bondage, we must ane ex the free and 
of nature, become érigunatita; then We BY ^ into the light 
Mcorruptible nature of spirit. Sattva 15 SU tapas and tamas into 
of consciousness, jyoti, rajas into austerity, taP 
tranquillity or rest, santi. 


* II and d 22, 13. na ds: “He hath 
? Cp. Is A ohare o the Messiah in tended for our 
Te our griefs and carried our Sorrows. He SS was upon Him and 
ansgressions. The chastisement of e ps 

With His stripes we are healed" (liii, 45): 
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6. tatra sattvam nirmalatvat 
prakasakam anamayam 
sukhasangena badhnati 
jfianasangena cà 'nagha 


(6) Of these, goodness (sattva) being pure, causes illumina- 
tion and health. It binds, O blameless one, by attachment 
to happiness and by attachment to knowledge. 


Knowledge here means lower intellectual knowledge. 

Sattva does not rid us of the ego-sense. It also causes desire 
though for noble objects. The self which is free from all attach- 
ment is here attached to happiness and knowledge. Unless we 
cease to think and will with the ego-sense, we are not liberated. 
Jňāna or knowledge relates to buddhi which is a product of 
prakrti and is to be distinguished from the pure consciousness 
which is the essence of atman. 


7. rajo ragatmakam viddht 
trsnasangasamudbhavam 
tan nibadhnàti kaunteya 
karmasangena dehinam 


(7) Passion (rajas), know thou, is of the nature of attraction, 
springing from craving and attachment. It binds fast, 0 502 


of Kunti (Arjuna), the embodied one by attachment: t0 
action 


Though the self is not the agent, rajas makes him act vio 
idea “I am the doer,” Anandagiri. 


8. tamas tv ajfiánajam viddht 
mohanam sarvadehinam 
pramadalasyanidrabhis 
. tan nibadhnati bharata 
(©) But dullness (tamas), know thou, is born of ignoran 
(Spec a embodied beings. It binds, O B 
lence and aes eveloping the qualities of) negligence 


d 
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9. sattvam sukhe sañjayati 
rajah karmani bharata 
ahanam avrtya tu tama) 
pramade safijayaty uta 


(9) Goodness attaches one to happiness, passion to action, 
O Bharata (Arjuna), but dullness, veiling wisdom, attaches 
to negligence 


ro. rajas tamas cà 'bhibhuya 
sattvam bhavatt bharata 
rajah sativam tamas cai ‘va 
tamah sattvam rajas tatha 


(10) Goodness prevails, overpowering passion and dullness, 
O Bharata (Arjuna). Passion prevails, (overpowering) goodness 
and dullness and even so dullness prevails (overpowering) 


goodness and passion. 


] human beings, though in 


The three modes are present in al 
em and in each soul one 


different degrees. No one is free from th d ME s 
or the other predominates. Men are said to be sattvika, rajasa 
or tàmasa according to the mode which prevails. When the theory 


of the “humours” of the body dominated Pre ETE 
ivided i . ilious, the lympna ic 
ed into the sanguine, the Bilo of one or the other of the 


and knowledge: the rajasa nature is restless, full acr 
things outward. While the activities of à sáttvika to be always 
are free, calm and selfless, the rájasa nature Wie 


active and cannot sit still and its ac inert, its mind is dark and 


desi A i and zi 
res. The tāmasa nature is dull continuous submission to . 


Confused and its whole life is one 
environment. 


ir sarvadváregu dehe ‘sen 
rakaía upajayare —. 
daa yada taaa vidyad 
vivrddham saivam ity uta 


RE LL i) 
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(11) When the light of knowledge streams forth in all the 
gates of the body, then it may be known that goodness has 
increased. 


sarvadvaresu dehesmin: all the gates of the body. The light 
of knowledge can have a full physical manifestation. The truth 
of consciousness is not opposed to expression in matter, The 
Divine can be realized on the physical plane. To divinize the 
human consciousness, to bring the light into the physical, to 
transfigure our whole life is the aim of yoga. 

When our minds are illumined and senses quickened, then 
sattva predominates. H 


I2. lobhah pravritir drambhah 
karmanam asamah sprha 
rajasy etani jayante 
vivrddhe bharatarsabha 
(12) Greed, activity, the undertaking of actions, unrest and 


craving—these spring up, O Best of the Bharatas (Arjuna), 
when rajas increases.’ 


The passionate seeking of life and its pleasures arises from the 
dominance of rajas. 


I3. aprakaso 'bravrtti$ ca 
pramado moha eva ca 
tamasy etàni jayante 
viurddhe kurunandana 
(13) Unillumination, inactivity, negligence and mere de 


EOM arise, O Joy of the Kurus (Arjuna), when d 


While prakaéa or illumination is the effect of sattva, spi 
or non-illumination is the result of tamas. Error, mi57P 


standing, negligence and inaction are the characteristic m 
of a tamasa temperament, 


14. yada sattve bravrddhe tu 
pralayam yati dehabhrt 
tado ‘ttamuvidam lokan 
amalan pratipadyate 
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(15) When the embodied soul meets with dissoluti 

; : l | tion, when 
goodness prevails, then it attains to th 
who know the Highest. eure SE 


They do not obtain release but birth in brahmaloka. Nistrat- 
pus or the transcendence of the three gunas is the condition 
of release. : 


I5 rajasi pralayam gatvā 
karmasangisu jayate 

tatha pralinas tamasi 
müdhayonisu jayate 


Gs) Meeting with dissolution when passion prevails, it is 
orn among those attached to action; and if it is :lissolved 
when dullness prevails, it is born in the wombs of the 
deluded. 


16. karmanah sukrtasya "huh 
salivikam nirmalam phalam 
rajasas tu phalam duhkham 
ajnanam tamasah phalam 
said to be of the nature of 


(16) The fruit of good action is t 
fruit of passion is pain, the 


pe pacness s and pure; while the 
Tuit of dullness is ignorance. 


17. salivat samjayate jnanam 
rajaso lobha eva ca 
pramadamohau tamaso 
bhavato "jfianam eva ca 
(17) From goodness arises knowledge and from passion 
Breed, negligence and error arise from ess, as also 
Ignorance. 


The psychological effects of the three modes are here set forth. 


18. érdhvar gacchants salivastha 


madhye tişthanti rajasáh 
jaghanyagunavrttisthà 


"ho gacchanti támasáh X 
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(18) Those who are established in goodness rise upwards; 
the passionate remain in the middle (regions); the dull 
steeped in the lower occurrences of the modes sink downwards, 


The soul evolves through these three stages; it rises from 
dull inertia and subjection to ignorance, through the struggle 
for material enjoyments to the pursuit of knowledge and happi- 
ness. But so long as we are attached, even though it may be to 
very noble objects, we are limited and there is always a sense 
of insecurity since rajas and tamas may overcome the sattva in 
us. The highest ideal is to transcend the ethical level and ris 
to the spiritual. The good man (sattvika) should become a saint 
(trigunattia). Until we reach this stage, we are only in the making; 
our evolution is incomplete. 


19. na 'nyam gunebhyah kartarari 
yada drasta nupasyati 
gunebhyas ca param vetti 
madbhavam so 'dhigacchati 


(r9) When the seer perceives no agent other than the mode 
and knows also that which is beyond the modes, he attams 
to My being. 

"Then his 


ARTES identity with Brahman becomes manifest 


20. gunan etan atitya trin 
. dehi dehasamudbhavan 
Janmamrtyujaraduhkhair 
vimukto ’mrtam asnute 
(20) When the e 


des 
à mbodied soul rises above these three M? 4 
: x Spring from the body, it is freed from birth, death, 
age and pain and attains life eternal, ty 
dehasamudbhavān: this implies that the modes are caused 


the e : à ; i 
volved Trg Which arè the seed out of which the b Yi 


ven sattvika goodness is imperfect since ite. 
LM XE has for its condition the struggle with its OPP e 
ment the Struggle ceases and the goodness 


* dehotpathibijabhutan. 


ai 
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absolute, it ceases to be goodness and goes beyond all ethical 
compulsion. By developing the nature of sattva, we rise 
beyond it and obtain transcendent wisdom." 


The Character of Him Who is Beyond the Three Modes 


arjuna “vaca 
2I. kair lingais trin gunan etàn 
atito bhavati prabho 
kimacarah katham cat 'tams 
trin gunan ativartate 


Arjuna said l 
(21) By what marks is he, O Lord, who has risen above the 
three modes characterized? What is his way of life? How 
does he get beyond the three modes? 


What are the marks of the jivanmukta, 
perfection in the present life? The charac 
less the same as those of the sthitaprajia (IL 55 ff.) of the 
bhaktimān, devotee (XII, 13 ff.). From this it is evident that 
the marks of perfection are the same, however it may. be reached. 


of him who achieves 
teristics are more or 


éribhagavan uvāca 
22. prakasam ca pravrtlim ca 
moham eva ca pandava 

na dvegli saripravritam 

na nivritām kanksatt 


The Blessed Lord said: 
(22) He, O Pandava (Arjuna), who 
tion, activity and delusion when £ 
€m when they cease. 


illumina- 


t abhor 
dessine longs for 


hey arise nor 





i orld: 
* Just as we pull out a thom by a SO TT eat Jena 
things we must renounce renunciation. kavi rcome rajas and tamas 
ues tam tyaja. By means of sattva We Ck: 
nd then get beyond sattva itsell- 
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23. udàsinavad asino 
gunair yo na vicályate 
guna vartanta tty eva 
yo "vatisthati ne "gate 


(23) He who is seated like one unconcerned, unperturbed 
by the modes, who stands apart, without wavering, knowing 
that it is only the modes that act. 


He sees the mutations of nature but is not entangled in them. 
The modes or guna$ are lifted up into pure illumination, divine 
activity and perfect calm. 


24. samaduhkhasukhah svasthah 
samalostasmakaficanah 
tulyapriyapriyo dhiras 
tulyanindaimasamstutth 


(24) He who regards pain and pleasure alike, who dwells in 
his own self, who looks upon a clod, a stone, a piece of go 
as of equal worth, who remains the same amidst the pleasant 
and the unpleasant things, who is firm of mind, who regards 
both blame and praise as. one. 


25. manapamanayos tulyas 
tulyo mitraripaksayoh 
sarvàrambhaparityagi 
gunatilah sa ucyate 
(25) He who is the same in honour and dishonour and 
Same to friends and foes, and who has given up all initiatiV 
of action, he is said to have risen above the modes. 


26. mam ca yo 'vyabhicarena 
bhaktiyogena sevate 
Sa gunan samatityai ‘tan 
t$ brahmabhiiyaya kalpate 
26) He who serves Me wit m son of loves 
h unfailing devotion © af 
above the three modes, he too is fit fos becoming 


He is fit for liberation, 


D 


rise 


4 


ii 
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27. brahmano hi pratistha ‘ham 
amrtasya '"vyayasya ca 
Sasvatasya ca dharmasya 

sukhasyai 'kantikasya ca 


(27) For I am the abode of Brahman, the Immortal and the 
Imperishable, of eternal law and of absolute bliss. 


Here the personal Lord is said to be the foundation of the 
Absolute Brahman. $. makes out that the Supreme Lord is 
Brahman in the sense that He is the manifestation of Brahman. 
Brahman shows His grace to His devotees through Iévarasakti 
and He is that power in manifestation and therefore Brahman 
Himself. S. gives an alternative explanation. Brahman is the 
personal Lord and the verse means “I, the unconditioned and 
the unutterable, am the abode of the conditioned Brahman who 
is immortal and indestructible.” Nilakantha takes Brahma to 
mean Veda. R. interprets it as the emancipated soul and Madhva 
as maya. Madhusüdana takes it for the personal Lord. Krsna 
identifies Himself with the absolute, unconditioned Brahman. 


iti . . . gunatrayavibhagayogo nama caturdaso 'dhyayah 


This is the fourteenth chapter entitled The Yoga of the 
Differentiation of the Three Modes. 





CHAPTER XV 


The Tree of Life 


The Cosmic Tree 


Sribhagavan uvaca 


I trdhvamilam adhahsakham 
asvattham prahur avyayam 
chandamsi yasya parnant 
yas tam veda sa vedavit 


The Blessed Lord said: 


(1) They speak of the imperishable aévattham (peepal tree) 
as having its root above and branches below. Its leaves atè 
the Vedas and he who knows this is the knower of the Vedas 


Cp. Katha Up. “With root above and branches below, this 
world tree is eternal.": It is samsaraurksa, the cosmic tree. M.B. 
compares the cosmic process to a tree which can be cut off by 
the mighty sword of knowledge, ifianena paramasina.* As E. 
tree originates in God, it is said to have its roots “above”; 351 
extends into the world, its branches are said to go “downwar® 
The world is a living organism united with the Supreme. i: 

According to ancient belief, the Vedic sacrificial cult is said 
Sustain the world and so the hymns are said to be the leaves 
which keep the tree with its trunk and branches alive. 

1 V, 1. See also Rg. Veda, I, 2 

ee ginator of the word dcs Taittiriya Up., 1 19: the 


i m 
earth and our pud Sblet Babecsts tnat our body con f Stam] 


from heaven. “I am a child of Earth and 
y race is of Heaven alone.” Cp. Plato: "As, 
we declare ieee of our soul, we must conceive of it in ^77 that 


kind of soul which is hou given to each of us, as his demon zi 


Parva 47, 12-15, 
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2. adha$ co 'rdhvam prasrtas tasya sakhà 
gunapravrddha visayapravalah 
adhas ca mülany anusamtatan 
karmanubandhini manusyaloke 


(2) Its branches extend below and above, nourished by the 
modes, with sense objects for its twigs and below, in the world 
of men stretch forth the roots resulting in actions. 


$. makes out that the downward spreading roots are the 
secondary ones, vasanas, which the souls carry as results of past 
deeds. 


3. na rüpam asye 'ha tatho "balabhyate 
na "nto na cà 'dir na ca sampratistha 
asoatiham enar suvirudhamulam 
asangaSastrena drdhena chittua 


(3) Its real form is not thus perceived here, nor its end nor 
beginning nor its foundation. Having cut off this firm-rooted 
Asvattham (peepal tree) with the strong sword of non- 
attachment. 1 


. tatah padam tat parimargitavyam 
i a gata na mivartani bhüyah 
tam eva cà 'dyam purusam prapadye 
yatah pravritih prasrià puram s 
(4) Then, that path must be sought from which those who 


i ing '' fuge only in 
ave reached it never return, saying I seek refuge omy a 
that Primal Person from whom has come forth this ancien: 


Currerit of the world” (this cosmic process). 


pee (tes 
. The disciple, detaching himself from the obiecta ord T ug 
in the primal consciousness from which cosmic energi 
5. nirmānamohā füaseudn mih 
ilmanilyà Vmi Lae M 
mos Eh sukhadubhasamum 
gacchanty amüdhàh padam avyay 


: ion, who have 
(5) Those, who are freed from pride ane ee stilled, 
conquered the evil of attachment, W30» 
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are ever devoted to the Supreme Spirit, who are liberated 
from the dualities known as pleasure and pain and are 
undeluded, go to that eternal state. 4 


Manifested Life is Only a Part 


6. na tad bhasayate süryo 
na SaSanko na pavakah 
yad gatvà na nivartante 
tad dhàma paramam mama, 


(6) The sun does not illumine that, nor the moon nor the 


fire. That is My supreme abode from which those who reach 
it never return. 


Cp. Katha U$., V, 15; Mundaka Up., II, 2-10. 
This verse refers to the Immutable Brahman which can be 
reached by ascetic practices. . 


The Lord as the Life of the Universe 


7. mamai 'và ‘mso jīvaloke 
jrvabhiitah sanatanah 
manahsasthant 'ndriyani 
prakrtisthani karsatt 
(7). A fragment (or fraction) of My own self, having becom? 


à Aving soul, eternal, in the world of life, draws to itse the 
Senses of which the mind is the sixth, that rest in nature 


Nnm iap. a fragment (or fraction) of myself. This ES 
n pen that the Supreme is capable of division or parti 7 
9 iragments. The individual is a movement of the Supren 


the human manifestati E od's imag? 
in man is the bri a does not fully/ bring out in 


: bridge between heaven and earth. E 
rap etemal significance in the cosmos. When he rises 2D0¥" t 
tations, he is not dissolved in the Superpersonal Absolute 
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lives in the Supreme? and enters into a co-partnership with God 
in the cosmic activity. 

S. makes out that the self is a part of the Supreme in the same 
way as the space in an earthen jar or a house is a part of the 
universal space. For R., the soul is an actual fragment (am$a) 
of God. It becomes a substantial individual soul in the world and 
suffers bondage by entering the service of the sense objects. 

jivabhütah: having become a living soul. Sarhkarananda says, 
"The eternal portion, having assumed the condition of the knower 
of the field, for the purpose of manifesting name and form, becomes 
the cognizer.”2 The Supreme becomes the jiva in some mode 
(prakarantarena). It is not in essence the jiva but assumes that 
form. It is jivabhüta and not jivatmika. 

The jivatman is one centre of the multi; 
one aspect of the Divine consciousness. 
world of manifestation and is dependent 
is the one supporting tbe manifestation. 
consists in the ae of his characteristic nature. If bea 
the right attitude to the Divine, his nature becomes purified o 
the influences which diminish and distort it and the truth of he 
personality comes out with distinctiveness. While the nai 
are in essence one with the Divine, in the world of manifestation, 
each is a partial manifestation of the Divine. Each of us il a ray 
e the Divine consciousness into which our being, if we will only 

ow it, can be transfigured. ay tess i 
prakrtisthani: in then EGRE places. €. Abiding in bodies made 
of prakrti. R. 


ple Divine and expresses 
The jiva belongs to the 
on the One; the Atman 
The jiva’s fulfilment 


; 
: 
n 


iram, yad avapnolt 
p E v tlrimal "évarah 
grhitvas ant samyat | 2 
vayur gandhan 1v4 Say "uu 
(8) When the lord takes up a body and nm e avoi 
he takes these (the senses and mind) and go 
Wind carries perfumes from their places. 


$ in its wande: 
The subtle body accompanies thean m 
cosmic existence. 





rings through 


* nivasisyass mayyeva, KU, Seer amata bhutva tisthati. 
a A T hsetrajnalam gatak Pr T 
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9. $rotram caksuh sparsanam ca 
rasanam ghranam eva ca 
adhisthaya manas cà "yam 
visayan upasevate 


(9) He enjoys the objects of the senses, using the ear, the eye, 
the touch sense, the taste sense and the nose as also the 
mind. 


Io. utkramantam sthitam và ’pi 
bhunjanam và gunanvitam 
vimudha na "nupasyanti 
pasyanti jnanacaksusah 


(ro) When He departs or stays or experiences, in contact 
with the modes, the deluded do not see (the indwelling soul) 


but they who have the eye of wisdom (or whose eye 5 
wisdom) see. 


II. yatanto yoginas cai 'nam 
pasyanty atmany avasthitam 
yatanto "by akriatmano 
nai "nan, pasyanty acetasah 


(11) The sages also striving perceive Him as established T 
the self, but the unintelligent, whose souls are undisciplined, 
though striving, do not find Him. 


| 12. yad adityagatam tejo 
jagad bhasayate 'khilam 
Yac candramasi yac ca 'gnau 
tat tejo viddhi mamakam 
(12) That splendour of the sun that illumines this 


world, that which fbr i une ier 
th hich is in 
that splendour, know m uon, that whi 


whole 
he fire, 


I3. gam avi$ya ca bhütani 
dhavayamy aham ojasá 
Pusnami cau 'sadhih sarvah 
somo bhütvà rasatmakah 


— ti 
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(13) And entering the earth, I support all beings by My vital 
energy; and becoming the sapful soma (moon), I nourish all 
herbs (or plants). 


14. aham vaisvanaro bhutva 
praninam deham asritah 
pranapanasamayukiah 
pacamy annam caturvidham 
(14) Becoming the fire of life in the bodies of living creatures 
and mingling with the upward and downward breaths, I 
digest the four kinds of food. 


pacamy. literally cook. 


15. sarvasya cà "ham hrdi sarimivisto 
matiah smrlir jhanam apohanam ca 
vedai§ ca sarvair aham eva vedyo 
vedantakra vedavid eva cà ‘ham 
(15) And I am lodged in the hearts of all; from Me are 
memory and knowledge as well as their loss. 1 am ind 
He who is to be known by all the Vedas. I indeed (am) the 
author of the Vedanta and I too the knower of the Vedas. 


apohanam : loss, destruction, rejection. 


The Supreme Person 


I6. dvāv imau purusau loke 
ksaras ca "hsara eva ca 
ksarah sarvant Oe 
külastho "ksara ucy 
ü ble and 
(16) There are two persons in this world, the perisha d 
the imperishable, d perishable is all these existences an 
the unchanging is the imperishable. 


ah 
17. uttamah purusas tu anya 
2 paramatme "ly udahriah 
o lokatrayam avisya E, 
bibharty avyaya qsvaran 
* Cp. Bhisma, who in the M.B. s4y® of Krgna, vedaseda 
"am balam cápy adkikarh tathd. 


hgavijið- 


ER 
ey 
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(17) But other than these, the Highest Spirit called the 
Supreme Self who, as the Undying Lord, enters the three 
worlds and sustains them. 


The soul in the ever changing cosmos is ksara; aksara is the 
eternal spirit, unchanged and immobile, the immutable in the 
mutable.t When the soul turns to this immutable, the cosmic 
movement falls away from it and it reaches its unchanging 
eternal existence. These two are not irreconcilable opposites, for 
Brahman is both one and many, the eternal unborn as also the 
cosmic streaming forth. | 

For the Gi/a, this moving world is a creation of the Lord. The 
Divine accepts the world and acts in it; varta eva ca karma. 
From the cosmic end, the Supreme is Iévara, the Highest Person, 
Purusottama, the Lord of the universe who dwells in the heart of 
every creature.? 

paramatma: the Supreme Self. God in the soul. Gita refers here, 
not to the unknown abyss of the Godhead but -to the Spirt, 
indwelling and moving creation. 

. The Gita exalts the conception of the Personal God who com 
bines in Himself the timeless existence (aksara) and the tempor 
one (ksara). E i 

- interprets the mutable as the changing universe, the immut- 
able as the māyāśakti or the power of the Lord and the Supreme 
is said to be eternal, pure and intelligent and free from e 
limitations of the mutable and the immutable. «verse 

. takes aksara to be the emancipated soul. The un à 
consists of two essences distinguished as the self and the ^. 
mate (jada), the immutable and the mutable. Above them 5; ^ 
Supreme transcending the universe and yet at the same a 
Pee it. The two purusas may be interpreted as rele an 

© the two natures, the one higher, His own essential nå 


; dus and the other lower, prakrti. Cp. Svetasvatara Up» 





18. yasmat ksaram atito ‘ham 
aksarad api co 'ttamah 
ato 'smi loke vede ca 
prathitah purusottamah E. 
chara ü 1 1 sa küfastha^ 
emis a EPEAT A 
vardhate ksiyate vety arthah. Nilakantha- 


A ae Amarakosa: 
ayah, sarvaj: 
, MENG vā, na vyeti j 


dia 
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(18) As I surpass the perishable and am higher even than 
the imperishable, I am celebrated as the Supreme Person 
in the world and in the Veda. 


Cp. Mundaka Up., Il, x, 1-2. aksarat paratah parah purusah. 


IQ. yo mam evam asammudho 
janati purusgoltamam 
sa sarvavid bhajati mam 
sarvabhavena bharata 
(19) He who, undeluded, thus knows Me, the Highest Person, 
is the knower of all and worships Me with all his being (with 
his whole spirit), O Bharata (Arjuna). 


Knowledge leads to devotion. 


20. ili guhyatamam Sastram 
idam uktam maya ‘nagha 
etad buddhva buddhiman syat 
Rrtakrtyas ca bharata 
i Me 
(20) Thus has this most secret doctrine been taught by Me, 
O blameless one. By knowing this, a man will become wise 
and will have fulfilled all his duties, O Bharata (Arjuna). 


aficadaso 'dhyàyah 


iti . . . purusottamayogo nama p 
: tled The Yoga of the 


This is the fifteenth chapter enti 
Supreme Person. 





CHAPTER XVI 
The Nature of the Godlike and the Demoniac Mind 
Those of Divine Nature 


Sribhagavan uvaca 
I. abhayam sattvasamsuddhir 
ffiánayogavyavasthitih 
danam dama$ ca yajñaś ca 
svadhyàyas tapa arjavam 
The Blessed Lord said: 

(1) Fearlessness, purity of mind, wise apportionment of 
knowledge and concentration, charity, self-control. and 
Sacrifice, study of the Scriptures, austerity and uprightness. 


. In Indian religious symbolism, the distinction between the 
devas, the shining ones and the asuras, the titans, the children 
of darkness is an ancient one. In the Rg. Veda we have the struggle 
between the gods and their dark opponents. The Ramayana repre- 
sents a similar conflict between the representatives of high culture 
and those of unbridled egoism. M.B. tells us of the struggle 
between the Pandavas, who are devotees of dharma, of law and 
Justice, and the Kauravas who are lovers of power. Historically, 
mankind remains remarkably true to type, and we have today 
some Taped of the M.B. some men who are divinely good, 
indifferent nn diabolically fallen and some who are damnably 
p lese are the possible developments of men who are 
m ess like ourselves. The devas and the asuras are p 
In of Prajapati, Chandogya Ub., I, 2, x. 


beings, freedom fro 
S, In covet 
Steadiness (absence of fickleness), 
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3. tejah ksama dhrtih Saucam 
adroho na 'timanità 

bhavanti sampadam daivim 
abhijátasya bharata 


(3) Vigour, forgiveness, fortitude, purity, freedom from 
malice and excessive pride—these, O Pandava (Arjuna), are 
the endowments of him who is born with the divine nature. 

The human race is not divided into the kingdom of Ormuzd 
and the kingdom of Ahriman. In each man are these two kingdoms 
of light and of darkness. 

The teacher has set forth the distinctive qualities of those who 
are seeking for the divine perfection. Now he states the qualities 
of those who aim at power, glory and easy life. The distinction 
is neither exclusive nor comprehensive. Many beings partake of 
the natures of both. M.B. says: "Nothing is wholly good or 
wholly evil." 


The Demoniac 


4. dambho darpo 'timánas ca 
krodhah parusyam eva ca 
ajhanam cà 'bhijatasya — 
partha sampadam asurim 
(4) Ostentation, arrogance, excessive pride, anger, as ae 
harshness and ignorance, these, O Partha (Arjuna), are 
endowments of him who is born with the demoniac nature. 


Their Respective Results 


5. daivi sampad vimoksaya 
nibandhaya surt maus 
ma Sucah sampadam daivim 

abhijato ’st pandava 

(5) The divine endowments are sai v 
i t. O Pandava 

and the demoniac for bondage. Grieve non 
(Arjuna), owe born with the divine endowments (for 
à divine destiny). ; 


* natyantam gunavat hificin natyantam dosavat tatha. 
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The traditional virtues of a devout Hindu are brought together 
as indicating a “godly” state of life. The asuras are clever and 
energetic but suffer from an exaggerated egoism and have no 
moral scruples or spiritual aims. 


The Nature of the Demoniac 


6. dvau bhütasargau loke 'smin 
daiva àsura eva ca 
daivo vistarasah prokta 
asuram partha me srnu 


(6) There are two types of beings created in the world—the 
divine and the demoniac. The divine have been described 


at length. Hear from me, O Partha (Arjuna), about the 
demoniac. 


See Brhadaranyaka U$., I, 3, x. 


7. pravritim ca mivrttim ca 
jana na vidur asurah 
_ fà Saucam na pi cá 'cáro 
na satyam tesu vidyate 
(7) The demoniac do not know about the way of action or 


the way of renunciation. Neithe ity, nor good conduct, 
nor truth is found in them E 


- & asatyam apratistham te 
Jagad ahur anisvaram 
aparasparasambhütam 
m anyat kamahaitukam 
E Ty e Ente World is unreal, without a basis, M 
, not brought about i sal sequen" 
caused by desire, in Wo "din 

-apratistham; witho 
view of the materialists, 


afar, 
It is interpreted in other w 


" 
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Iévara conforms to a settled order, where things proceed from 
others according to law and the materialists deny the order in 
the world and hold that things arise any how. They believe that 
there is no regular succession and that the world is there only for 
the sake of enjoyment. 

“This is the view of the Lokayatikas that sexual passion is the 
sole cause of all living creatures." 


9. etàm drstim avastabhya 
nastatmano 'Ibabuddhayah 
prabhavanty ugrakarmanah 
ksayaya jagato 'hitàh 
(9) Holding fast to this view, these lost souls of feeble under- 
standing, of cruel deeds, rise up as the enemies of the world 
for its destruction. 


10. kamam asritya duspuram 
dambhamanamadanvitah 
mohad grhitva 'sadgrahan 
pravartanie 'sucivratah 
(ro) Giving themselves up to insatiable desire, full of 
hypocrisy, excessive pride and arrogance, holding wrong 
views through delusion, they act with impure resolves 


Cp. Brhaspati Sütra, which declares that kama is the supreme 
end of man.: 


11. cintām aparimeyam ca 
pralayantam upasritals 
kamopabhogaparama 
etávad iti niscitàh 
(1x). Obsessed with innumerable cares which would end only 


with (their) death, looking upon the gratification of desires 


as their highest aim, assured that this is all. 
This is the materialist doctrine which asks us to ot er and 
be merry, for death is certain and there is nothing beyond- 


1 kā ik rusarthah. : d Du 
à Cp yävad By eric jīvet, rnam krtva ghrlam tite 
bhasmibhutasya dehasya punar dgamanam h. 
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12. asapasasataiy baddhah 
kamakrodhaparayanah 
thante kamabhogartham 
anyayena 'rthasamcayan 
(12) Bound by hundreds of ties of desire, given over to lust 
and anger, they strive to amass hoards of wealth, by unjust 
means, for the gratification of their desires. 


13. idam adya maya labdham 
imam prapsye manoratham 
tdam asti 'dam api me 
bhavisyati punar dhanam 


(13) “This today has been gained by me: this desire I shall 
attain, this is mine and this wealth also shall be mine (in 
future). 

14. asau maya hatah satrur 

X hantsye cà ‘paran api 

tiaro "ham aham bhogi 

Siddho hamı balavan sukhi 

(14) “This foe is slain by me and others also I shall slay. 
i pn S lord, I am the enjoyer, I am successful, mighty and 


This is the greatest sin of all i i laim to 
bob mcr , the sin of Lucifer, the c 
The temptation to achie i i h 
Wu eve power and exercise sovereignty has 
o 4t meee The disposition to dominate others has made 
b EE The divine souls reject the temptation as Jesus di 
eee ‘mess. But the demoniac souls accept these ends and 
Pride, self-conceit, cupidity, hatred, brutality as virtues. 


15. adhyo "bhijanavàn asm: 
nyo 'sti sadrso maya 
yaksye dasyam; modisya 
fen tty ahanavimohitah 2 
am rich and wen p í i to me 
I shall sacrifi orn. Who is there like un 
deluded by eol give, I shall rejoice,” thus they (523) 
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16. anekacittavibhranta 
mohajalasamavriàh 
prasaktah kamabhogesu 
patanti narake '$ucau 


(16) Bewildered by many thoughts, entangled in the meshes 
of delusion and addicted to the gratification of desires, they 
fall into a foul hell. 


17. dtmasamnbhavitah stabdha 
dhanamanamadanuitah 
yajante namayajnats te 
dambhena ‘vidhipurvakam 
(17) Self-conceited, obstinate, filled with the pride and 
arrogance of wealth, they perform sacrifices which are so 
only in name with ostentation and without regard to rules. 


18. ahamkaram balam darpam — 
hàmara krodham ca samsritah 
mam àimaparadehesu — 
$radvisanto bhyasuyakah 


(18) Given over to self-conceit, force and p ride eae 


lust and anger, these malicious people despise 
in the bodies of themselves and others. 


“God dwells as witness of their evil life.” $. 


19. (an aham dvigatah kruran 
samsaresu naraahaman 
hsipamy ajasram asubhan 
asurisv eva yonisu 
ly these 
(19) These cruel haters, worst of men, I hurl constantly 
evil-doers only into the wombs of demons in (this cycle of) 
births and deaths. 
20. asurim yonim apanna : 
müdhà janmani-janmans 
mam aprapyat va haunieya 
tato yanty adhamam gatim 
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(20) Fallen into the wombs of demons, these deluded beings 
from birth to birth, do not attain to Me, O Son of Kynti 
(Arjuna), but go down to the lowest state. 


We are advised to shake off this demoniac nature. This does 
not mean predestination, for it is said that it is always open to 
us to turn godward and achieve perfection. It is not impossible 
at any stage. The Indwelling Spirit is in each soul and that means 
the hope of immortality is always there. Even the greatest sinner, 
if he turns to God, can achieve freedom. See IV, 36. 


The Triple Gate of Hell 


21. tnividham narakasye dam 
dvaram nàsanam atmanah 
kamah krodhas tatha lobhas 
tasmàd etat trayam Lyajel 


(21) The gateway of this hell leading to the ruin of the sou! 


is threefold, lust, anger and greed. Therefore these three, one 
should abandon. 


: 22. etair nmuktah kaunteya 
tamodvarats tribhir narah 
acaraty atmanah $reyas 
fato yati param gati 
(22) The man who is released from these, the three gates to 
CRUISE O son of Kunti (Arjuna), does what is good for 
1S soul and then reaches the highest state. 


Scripture the Canon for Duty 


23. yah Sastravidhim utsrjya 
vartate kamakaratah 
na sa siddhim avapnoti 
na sukham na param gatim 
(23) But he who discards the scriptural law and acts as ye 


desires prompt him, h eit ion Or 
; , he doe: é erfection 
happiness or the ded > es attain either p 
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24. tasmac chastram pramanam te 
karyakaryavyavasthitan 
jfiatvà Sastravidhanokiam 

karma kartum tha 'rhasi 
(24) Therefore let the scripture be thy authority for deter- 
mining what should be done and what should not be done. 
Knowing what is declared by the rules of the scripture, 
thou shouldst do thy work in this world. 


$astra: scripture.’ 


The drive of desire must be displaced by the knowledge of 
right action, but when the supreme end of the freedom of spirit 
is attained, the individual acts not from instinct, not from law 
but from a deep insight into the spirit of all life. We generally 
act according to our personal desire, then regulate the course of 
our conduct by reference to prescribed social codes and ultimately 
attain a deeper intention of life’s meaning and act according to 
its guidance. The prompting of desire (XVIII, 59), the guidance 
of law (XVI, 24) and the spontaneity of spirit (XVIII, 64; 
XI, 33) are the three stages. 


iti . . . daivasurasampadvibhagayogo nama sodaso 'dhyayah 
This is the sixteenth chapter entitled The Yoga of the Die 
tinction between the Divine and the Demoniac Endowments. 


1 Cp. $asti ya: sadhanopayam 


purusarthasya mirmalam, 
lathà eva badhanapayam tal $astram tt 


kathyate. 


CN 


CHAPTER XVII 





The Three Modes Applied to Religious Phenomena 


Three Kinds of Faith 


arjuna uvaca 
I. ye Sastravidhim utsrjya 
yajante $raddhayà 'nvitàh 
tesàm nistha tu ka krsna 
sativam aho rajas tamah 
Arjuna said: 

(1) Those who, neglecting the ordinances of scriptures, offer 
sacrifices filled with faith—what is their position, O Krsna? 
Is it one of goodness or of passion or of dullness? 

These do not wilfully defy the rules of scripture but are ignorant 
of them. 

S. argues that the nature of one’s faith does not depend upon 
conformity to scriptural injunctions but on his character and the 
worship he adopts. 

R. adopts a less liberal view and thinks that those who violate 


the Sastras out of ignorance or wilful neglect, whether with faith 
or without faith, are to be condemned. 


sribhagavan uvaca 
2. inudha bhavati $raddha 
dehinàm sa svabhavaja 
Saltutkt ràjasi cai 'va 
tamasi ce 'ti tam srnu 
The Blessed Lord said: 


(2) The faith of the embodied is of three kinds, born of their 


nature, good, passionate and dull. Hear now about it. 


3. Satluanurupa Sarvasya 
Sraddhà bhavati bharata 
Sraddhamayo ‘yam puruso 
Jo yacchraddhah sa eva sah 
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(3) The faith of every individual, O Bharata (Arjuna), is in 
accordance with his nature. Man is of the nature of his faith: 
what his faith is, that, verily, he is. 

The author here takes up for consideration a number of 
questions which probably aroused interest at the time, about 
faith, diet, sacrifice, asceticism, almsgiving, renunciation and 
relinquishment. 

sattva: svabhava, nature. 

éraddhà or faith, is not acceptance of a belief. It is striving 
after self-realization by concentrating the powers of the mind 
on a given ideal. 

Faith is the pressure of the Spirit on humanity, the force that 
urges humanity towards what, is better, not only in the order of 
knowledge but in the whole order of spiritual life. Faith, as the 
inward sense of truth, points to the object over which fuller light 
is shed later. 

Aíter all, the ultimate and incontrovertible evidence of any 
religious faith is the evidence of the believer's heart. — 

A popular verse makes out that the aims which religion offers 


future. Cp. Plato: “Such as are the trend of our dere & oe 
nature of our souls, just such each of us becomes." 3 Cp. Goethe: 
*Earnestness alone makes life eternity. 


4. yajante sattvikà devin 
7 yaksaraksamst rájasáh 
pretan bhiitaganams ca nye 
yajante tāmasã jana: me 
i e 
(4) Good men worship the gods, the passionate worship 
demigods and the deos and the others (who are) the dull, 


worship the spirits and ghosts. 


Men of darkness are they who m 
and of spirits. 


ake a cult of the departed 


daivajne, bhesaje, gurau 


ı manire, tirthe, dvije, deve, tadrsi. 


3 bhà iddhir bhavati 
ādyśī bhāvanā yasy4 siddhir 

a &raddhünürupars phalahetuhatudt. VIII, 17. 
3 Laws, 904-C. 
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5. aSastravihitam ghoram 
tapyante ye tapo-janah 
dambhahamkarasamyuktah 
kàmaragabalanwitàh 





(5) Those men, vain and conceited and impelled by the force 
of lust and passion, who perform violent austerities, which 
are not ordained by the scriptures, 


6. karsayantah Sarivastham 
bhutagramam acetasah 
mam cai ’va "ntahsariastham 
tan viddhy asuraniscayan 


(6) Being foolish oppress the group of elements in their body 
and Me also dwelling in the body. Know these to be demoniac 
in their resolves 


The methods of self-torture undertaken by some tor purposes 
of display such as wearing hair-shirts, or piercing the body with 
sharp spikes, are here condemned. Bodily weakness sometimes 
produces hallucinations which are mistaken for spiritual visions. 
Self-discipline is not to be confused with bodily torture. Cp. 
with this, Gautama the Buddha’s admonition: “The habitual 
practice of asceticism or self-mortification, which is painful, 
unworthy, and unprofitable, ought not to be followed.’ The true 


discipline of the body by the practice of cleanliness, etc., is given 
in verse 14. 


Three Kinds of Food 


7. aharas tu apt sarvasya 
iridho bhavati priyah 
yajfias tapas tatha danam 
tesam bhedam imam Srnu 
(7) Even the food which is dear to all is of three kinds. 


So are the sacrifices, austerities and gifts. Hear thou the 
distinction of these. and gifts. 


Dhammacakkappavatiana Sutta- 





XVIL. The Three Modes Applied to Religious Phenomena 345 


8. ayuhsativabalarogya- 
sukhapritivivardhanah 
rasyah snigdhah sthira hrdyà 
aharah sativikapriyah 
) The foods which promote life, vitality, strength, health, 


(8 
joy and cheerfulness, which are sweet, soft, nourishing and 


agreeable are dear to the ''good." 


9. katvamlalavanatyusna- 
tiksnarüksavidahinah 
Ghara rajasasye 'stà 
duhkhasokamayapradah 
(9) The foods that are bitter, sour, saltish, very hot, pungent, 
harsh and burning, producing pain, grief and disease are 


liked by the “‘passionate.” 


Io. yálayamam gatarasam 
pūti paryusitam ca yat 
ucchistam api cà *medhyam 
bhojanam tamasapriyam 
(ro) That which is spoiled, tasteless, putrid, stale, refuse and 
unclean is the food dear to the "dull." i 
As the body is built up of the food taken, the quality of food 


is important. 
Three Kinds of Sacrifice 


11. aphalakanhsibhir yajfo 
vidhidrsto ta ijyate ^ 
D na. 
yastavyam eve tt ma an 
samadhaya sa sáttvikah 
! Chandogya Up., VIl, 26, 2, dhdra suddhau sattvasuddhih where 
Sattva m tahkarana. r 2 
The kind of diet as rhe has its influence on OUT power of selt 
Control. - à 
Cp. vigvamitra-pardsara-prabhriayah navambuparndsanit 
tepi strimukhapankajam sulalitam ARCU aS manavah 
salyannam dadhidugdhagoghriayutam ye parel sāgaram. 
tesem indriyanigraho yadi bhavel, vindkyas i 


a 
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(x1) That sacrifice which is offered, according to the scrip- 
tural Jaw, by those who expect no reward and believe firmly 
that it is their duty to offer the sacrifice, is ‘‘good.”’ 


The yajfia of the Gita is not the same as the ceremonial sacrifice 
of the Veda. It is sacrificial action in general by which man 
dedicates his wealth and deeds to the service of the One Life in 
all. People with such a sacrificial spirit will accept even death 
gladly, though unjustly meted out to them, so that the world 
may grow through their sacrifice. Savitri tells Yama that good 
people maintain the world through their suffering and sacrifice. 
santo bhiimim tapasa dharayanti. 

aphalakanksibhih: those who expect no reward. They do the 
right but are indifferent to the consequences. A Socrates or a 
Gandhi is concerned only whether he is doing right or wrong, 
acting the part of a good man or of a bad, and not whether he 
has a chance of living or dying. 


I2. ablisamdhaya tu phalam 
«s dambhartham api cai 'va yat 
yyate bharatasrestha 
tam yajiam viddhi vàjasam 
(12) But that which is offered in expectation of reward or 


for the sake of display, know, O best of the Bharatas 
(Arjuna), that sacrifice to be “passionate.” 


13. vidhihinam asrstannam 
mantrahinam adaksinam 
Sraddhavirahitam yajnanm 
tamasam paricaksate 
(13) The sacrifice which is not in conformity with the 
law, in which no food is distributed, no hymns are chanted 


and no fees are paid ich i r hey declare 
rope ai paid, which is empty of faith, they 


ae distribution of food and the payment of fee are symbolic 
of help to others without which all work is self-regarding. 
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Three Kinds of Penance 


I4. devadvijaguruprajna- 
pijanam Saucam àrjavam 
brahmacaryam alumsa ca 
Sariram tapa ucyate 


(14) The worship of the gods, of the twice-born, of teachers 
and of the wise, purity, uprightness, continence and non- 
violence, this is said to be the penance of the body. 


15. anudvegakaram vakyam 
satyam priyahtiam ca yat 
svadhyayabhyasanam cat "va 
vanmayam tapa ucyate 
(15) The utterance (of words) which gives no offence, which 
is truthful, pleasant and beneficial and the regular recitation 
of the Veda—this is said to be the penance of speech. 


Cp. “Of what is disagreeable and beneficial the speaker and 
the hearer are hard to find.” 


16. manahprasadah saumyatvam 
maunam aimavinigrahah 
bhavasamsuddhir ity etat 
tapo manasam ucyate 
(16) Serenity of mind, gentleness, silence, self-control, the 
purity of mind—this is called the penance of mind. 


17 $raddhayà paraya aptam — 
tapas tal trividham naraih 
aphalakanksibhir yuktaih 
sáttvikam paricaksate 
* apriyasya ca pathyasya vahtdérolà ki durlabhah. M. 


65, 17. 
TN If you your lips would keep from slips 
Five things observe with are) : 
Of what you speak, to whom yo peak, 


hen, M o 
And no ROI Recollections. 


(See Thirlby Hall, by W. E. Norris, Vol. I, p. 35:) 


B. Santiparva 
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(17) This threefold penance practised with utmost faith by 
men of balanced mind without the expectation of reward, 
they call ‘‘good.” 


18. satkàramaánapüjartham 
tapo dambhena cat ‘va yat 
kriyate tad tha proktam 
ràjasam calam adhruvam 
(18) That penance which is performed in order to gain 
respect, honour and reverence and for the sake of show is 
said to be “‘passionate’’; it is unstable and not lasting. 


I9. müdhagrahena 'imano yat 
pidaya kriyate tapah 
parasyo 'tsadanarthar và 
tat tamasam udahriam 
(r9) That penance which is performed with a foolish 
obstinacy by means of self-torture or for causing injury to 
others is said to be “dull.” 


Now the three kinds of gifts follow. 


Three Kinds of Gifts 


20. datavyam iti yad danam 
diyate "nupakarine 
dese kale ca patre ca 
lad danam sáttvikars smrtam 
(20) That gift, which is made to one from whom no return 
Is expected, with the feeling that it is one’s duty to give am 
which is given in proper place and time and to a worthy 
person, that gift is held to be “good.” 


It will lead to complete self-giving, atmasamarpana- 


Gifts to the poor not only help the poor but help the givers: 
He who gives receives. 


21. yat tu pratyupakarartham 
phalam uddisya và punah 
diyate ca pariklistam 
tad danam rajasam smrtam 





XVII. The Three Modes Applied to Religious Phenomena 349 


(21) But that gift which is made with the hope of a return 
or with the expectation of future gain or when it hurts to 
give, is held to be **passionate." 


22. adesakále yad danam 
apatrebhyas ca diyate 
asalkriam avajnatam 
tat tamasam udahrtam 
(22) And that gift which is made at a wrong place or time 
or to an unworthy person, without proper ceremony or with 
contempt, that is declared to be ''dull." 


The Mystical Utterance: Aum Tat Sal 


23. aur lat sad iti nirdeso 
brahmanas trividhah smriah 
brahmanas tena vedas ca 
yajfias ca vihitah pura 
(23) "Aum Tat Sat"—this is considered to be the threefold 
symbol of Brahman. By this were ordained of old the 
Brahmins, the Vedas and the sacrifices 


See III, 10. 3 i à 
“Aum” expresses the absolute supremacy, “tat” the universality 


and “sat” the reality of Brahman. The Taittiriya Up. says “sacca 


tyaccābhavat." It became sat (which is existent) and tat (that 


which is beyond). It is the cosmic universe a5 
is beyond it. It stands for the tree 
waking (jagrat), dream (svapna) and sleep \s* 

to the transcendental state (turiya). See Mandükya Up. See also 
B.G., VII, 8 and VIII, 13. 


24. wasmad aum ity udahriya 
yajfadanatapahkriyah 


(24) Therefore with the utterance of 1 
es gift and penance enjoined in the scriptures are 
always undertaken by the expounders of Brahman. 

: I, 6. 
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25. tad tty anabhisamdhaya 
phalam yajnatapahkriyah 
danakriyas ca vividhah 
kriyante moksakanksibhih 
(25) And with the utterance of the word ''tat" the acts of 
sacrifice and penance and the various acts of giving are per- 


formed by the seekers of salvation, without aiming at the 
reward. 


26. sadbhave sadhubhave ca 
sad tty etat prayujyate 
prasaste karmani tatha 
sacchabdah partha yujyate 


(26) The word “sat” is employed in the sense of reality and 
goodness; and so also, O Partha (Arjuna), the word ‘‘sat 
Is used for praiseworthy action. 


27. yajfie tabasi dàne ca 
sthitth sad iti co 'cyate 
karma cai 'va tadarthiyam 
sad ity eva 'bhidhiyate 
(27) Steadfastness in sacrifice ift is. also called 
27) ~ , penance, gift is. also ca'ec 
Sat" and so also any action for such purposes is called ''sat. 


28. asraddhaya hutam dattarà 
tapas laplar, krtam ca yat 
asad tty ucyate partha 
na ca tat pretya no tha 
(28) Whatever offering or gift is made, whatever penance 15 
Performed, whatever rite is observed, without faith, it is 
called “‘asat,” O Partha (Arjuna); it is of no account here- 


after or here. 
4... Sraddhatrayavibhagayogo nama saptadaso ‘dhyayah 


This is the seventeenth - Yoga of the 
Threefold Division aes entitled The Yoga 





CHAPTER XVIII 
Conclusion 


Renunciation is to be practised not towards Work but to the 
Fruits of Work 


arjuna uvaca 
I. sannyasasya mahabaho 
tativam icchāmi veditum 
tyágasya ca hystkesa 
prihak kesinisudana 


Arjuna said: 
(x) I desire, O Mighty-armed (Krsna), to know the true 
nature of renunciation and of relinquishment, O Hrsikesa 
(Krsna), severally, O Kesinisüdana (Krsna). 

The Giià insists not on renunciation of action but on action 
with renunciation of desire. This is true saranyasa. In this verse, 
sathnyasa is used for the renunciation of all works and tyaga for 
the renunciation of the fruits of all works. Not by karma, not 
by progeny or wealth but by tyaga or relinquishment 1s release 
obtained.: 


The Giá urges that the liberated soul can remain in service 
even after liberation and is opposed to the view which holds 
that, as all action springs from ignorance, when wisdom arises, 

f the Gita considers the view, that 


action ceases. The teacher o E be 
he who acts is in bondage and he who is free cannot act, to 


incorrect. 


s&ribhagavan uvaca 
2. kamyanam karmanam nyasam 
samnyasam kavayo viduh 
sarvakarmaphalatyagam . _ 
prahus tyagam vicaksanal 
The Blessed Lord said: 
(2) The wise understand by 


! na karmana na prajaya dhanena tyagen 


“renunciation” the giving up 
aike amrtatvam dnasuh. 
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of works prompted by desire: the abandonment of the fruits 
of all works, the learned declare, is relinquishment. 


Inertia or non-action is not the ideal. Action without any selfish 
desire or expectation of gain, performed in the spirit that “I am 
not the doer, I am surrendering myself to the Universal Self” is 
the ideal set before us. The Gita does not teach the complete re- 
nunciation of works but the conversion of all works into niskama 
karma or desireless action. 

. however, contends that tyaga as taught here is applicable 
only to karmayogins, while for jfianins complete abandonment 
of works is imperative. He holds that knowledge is incompatible 


. with work. 


3. tyàjyam dosavad ity eke 
karma prahur manisinah 
yajnadanatapahkarma 
na Lyàjyam iti cà 'bare 


(3) ‘Action should be given up as an evil,’ say some learned 
men: others declare that 'acts of sacrifice, gift and penance 
are not to be given up.' 


4. niScayam $rnu me tatra 
Lyáge bharatasattama 
tyāgo hi purusavyaghra 
irividhah samprakirtitah 
(4) Hear now from Me, O Best of the Bharatas (A juna), the 
truth about relinquishment: relinquishment, o Best of men 
(Arjuna), has been explained as threefold. 


R. divides relinquishment into (1) relinqui t fruit 

Soni quishment o , 

(2) relinquishment of the idea that the self is the agent and so 

of attachment also, and (3) relinquishment of all idea of agency 
with the realization that the Lord is the author of all action. 


5. yajhadanatapahkarma 
na tajyam kàryam eva tat 
yajno danam tapas-cat ’va 
pavanani manisinam 
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(5) Acts of sacrifice, gift and penance are not to be relin- 
quished but should be performed. For sacrifice, gift and 
penance are purifiers of the wise. 


_ Against the view that all action should be abandoned, since 
it leads to bondage, the Gi/à asserts that sacrifice, gift and penance? 
should not be abandoned. 


6. elàny api tu karmāņi 
sangam tyakiva phalāni ca 
kartavyani 'ti me partha 
niscitam matam utiamam 
(6) But even these works ought to be performed, giving up 
attachment and desire for fruits. This, O Partha (Arjuna), 
is my decided and final view. 

The teacher is decidedly for the practice of Karmayoga. 
Actions are not to be set aside: only they have to be done without 
selfish attachment or expectation of rewards. Salvation is not 
a matter of outward action or inaction. It is the possession of 
the impersonal outlook and inner renunciation of ego. 

C's observation that this does not refer to the devotees of 
wisdom who renounce all works (jiananisthah sarvakarma- 
sarimyasinah)is not borne out by the text. Cp. Brhadaranyaka Up, 
IV, 4, 22. “It is the Brahman whom the Brahmins wish to know 
by the study of the Vedas, and also by means of sacrifice, gift, 
and austerities performed without attachment.” 


7. miyatasya tu samnyasah 
karmano no "bapadyate 
mohat tasya parityagas 
tamasah parikirtitah 
(7) Verily the renunciation of any duty that ought to be 
done is not right. The abandonment of it through ignorance 
is:declared to be of the nature of ''dullness. 


8. duhkham ity eva yat karma 
hàyaklesabhayat Lyajel 
sa kriva rajasam tyagam 
nai "va tyagaphalam labhet 


Cp. trayo dharmaskandha yajha tapo danam iti. 
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(8) He who gives up a duty because it is painful or from fear 
of physical suffering, performs only the relinquishment of 
the “passionate” kind and does not gain the reward of 
relinquishment. 


9. kàryam ity eva yat karma 
niyatam kriyate 'rjuna 
Sangam tyaktvà phalam cai 'va 
sa tyagah sáttviko matah 


(9) But he who performs a prescribed duty as a thing that 
ought to be done, renouncing all attachment and also the 
fruit—his relinquishment is regarded as one of ‘‘goodness. 


What ought to be done is what is in harmony with the cosmic 
purpose, 


IO. na dvesty akusalam karma 
kuSale nā 'nusajjate 
Lyàgi sattvasamavisto 
medhavi chinnasamSayah 


(ro) The wise man, who renounces, whose doubts are dis- 
pelled, whose nature is of goodness, has no aversion to 
disagreeable action and no attachment to agreeable action. 


II. na hi dehabhrta Sakyam 
tyaktum karmany aSesatah 
yas tu harmaphalatyagi 
Sa tyagi 'ty abhidhiyate 
(11) It is indeed impossible for any embodied being to 
abstain from work altogether. But he who gives up the fruit 
of action, he is said to be the relinquisher. 


12. amstam istam misran ca 
trividham karmanah phalam 
havaty atyaginam pretya 
na tu samnyasinam bvacit 
(12) Pleasant, unpleasant and mixed—threefold is the fruit 
of action accruing after death to those who have not relin- 
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quished: there is none whatever for those wie have 
renounced. 





for the maintenance of the body. 


Work ts a Function of Nature 


I3. pañcai tant mahabaho 
kāranāni nibodha me 
samkhye krtante proktant 
siddhaye sarvakarmanam 


(13) O Mighty-armed (Arjuna), learn of Me, these five factors, 
for the accomplishment of all actions, as stated in the 
Sarnkhya doctrine. 
Samkhya here means the Vedanta. S. 
hrlànte is interpreted as the end of the krta age, that is, as 
taught in the original Samkhya. 


14. adhisthanam tatha kartā 
karamam ca prihagvidham 
vividhas ca prthakcesta 
daivam cai "và "tra pancamam 
(14) The seat of action and likewise the agent, the instru- 
ments of various sorts, the many kinds of efforts and provi- 
dence being the fifth. 
adhisthüna or the seat refers to the physical body. 
karta: agent. He is, according to $. the phenomenal ego, 
upadhilaksano avidyakalpito bhokta, the psychophysical self 
which mistakes the organism for the true self ; for R. it is the 
individual self, the jivatman; for Madhva, it is the supreme Lord 
Visnu. : 
The karta or the agent is one of the five causes of action. 
According to the Sarnkhya doctrine, purusa or the self is a mere 
witness. Though, strictly speaking, the self is akartr or non-doer, 
still its witnessing starts the activities of prakrti and so the self 


1s included among the determining causes 
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chesta. efforts: functions of the vital energies within the body. 

daivam: providence: represents the non-human factor that inter- 
feres and disposes of human effort. It is the wise, all-seeing will 
that is at work in the world. In all human actions, there is an 
unaccountable element which is called luck, destiny, fate or the 
force accumulated by the acts of one’s past lives. It is called here 
daiva.: The task of man is to drop a pebble into the pond of 
time and we may not see the ripple touch the distant shore. We 
may plant the seed but may not see the harvest which lies in 
hands higher than our own. Daiva or the superpersonal fate is the 
general cosmic necessity, the resultant of all that has happened 
in the past, which rules unnoticed. It works in the individual for 
its own incalculable purposes. 

Belief in daiva should not be an excuse for quiescence. Man is 
a term of transition. He is conscious of his aim, to rise from his 
animal ancestry to the divine ideal. The pressure of nature, 
heredity and environment can be overcome by the will of man. 


I5. Sarivavanmanobhir yat 
karma bràrabhate narah 
nyàyyam và vibaritam và 
pancat 'te tasya hetavah 
(15) Whatever action a man undertakes by his body, speech 
or mind, whether it is right or wrong, these five are its factors. 


16. latrai "var sati kartāram 
atmanam kevalam tu yah 
. pasyaty akrtabuddhitvan 
na sa pasSyati durmatih 


(16) Such being the case, the man of perverse mind who, on 
account of his untrained understanding, looks upon himself 
as the sole agent, he does not see (truly). 


The agent is one factor among five and so he misapprehends 
the facts when he looks upon the agent as the sole cause. 
. reads "looks on the pure self as the doer." If he attributes 
agency to the pure self, he misapprehends the facts. The ego 1 
generally taken to be the doer but it is only one of the main 


1 Cp. pur vajanmahrtamkarma tad daivam iti hathyate. Hitopadesa. 
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determinants of human action, which are all the products of 
nature. When the ego is recognized as such, we are freed from 
its binding influence and we live in the greater knowledge of the 
Universal Self, and in that self-vision all acts are the products 
of prakrti. 


17. yasya mà *hamkrto bhavo 
buddhir yasya na lipyate 
hatvà ’pi sa tmaml lokan 
na hanti na nibadhyate 


(17) He who is free from self-sense, whose understanding 
is not sullied, though he slay these people, he slays not nor 
is he bound (by his actions). 

The freed man does his work as the instrument of the Universal 
Spirit and for the maintenance of the cosmic order. He performs 
even terrific deeds without any selfish aim or desire but because 
it is the ordained duty. What matters is not the work but the 
spirit in which it is done. "Though he slays from the worldly 
standpoint, he does not slay in truth.” S. E à 

This passage does not mean that we can commit crimes with 
impunity. He who lives in the large spiritual consciousness will 
not feel any need to do any wrong. Evil activities spring from 
ignorance and separatist consciousness and from consciousness 
of unity with the Supreme Self, only good can result. 


Knowledge and Action 
18. jfanam jfieyam parijatà 
trividhà karmacodana 
karanam karma karte tt 
trividhah karmasamgrahah d 
(18) Knowledge, the object of knowledge and the knowing 
subject, are ue threefold incitement to action: the instru- 
ment, the action and the agent are the threefold composite 
of action. 
See XIII, 20. 


1 laukikim dystim asritya ha'vapi . . 
na hanti. 


2 páaramárthikim drstim àsritya 
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Karmacodana refers to the mental planning and karma- 
samhgraha to the actual execution of the action and each- has 
three aspects. 


IQ. jfüünam. karma ca kartā ca 

tridhai 'va gunabhedatah 
procyate gunasamkhyane 

yathavac chynu tàny api 


(19) Knowledge, action and the agent are said, in the science 
of modes, to be of three kinds only, according to difference 
in the modes. Hear thou duly of these also. 


The Sarnkhya system is referred to and it is authoritative in 
some matters though not in regard to the highest truth. 


Three Kinds of Knowledge 


20. sarvabhitesu yenai "bam 
bhàvam avyayam iksate 
avibhakiam vibhaktesu 
taj jfianam viddhi sattvikam 
(20) The knowledge by which the one Imperishable Being 


is seen in all existences, undivided in the divided, know that 
that knowledge is of “goodness,” 


21. prthaktvena tu yaj jfianam 
nanabhavan brihagvidhan 
velti sarvesu bhitesu 
taj janam viddhi rajasam 


22. yat tu krisnavad ekasmin 
kārye saktam ahetukam 
atattvarthavad albam. ca 
tat tamasam udahrtam 
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(22) But that which clings to.one single effect as if it were 
the whole, without concern for the cause, without grasping 
the real, and narrow is declared to be of the nature of 
“dullness.” 


Three Kinds of Work 


23. niyatam sangarahitam 
aragadvesatah kytam 
aphalaprepsuna karma 
yat tat sattvikam ucyate 
(23) An action which is obligatory, which is performed with- 
out attachment, without love or hate by one undesirous of 
fruit, that is said to be of ‘‘goodness.”’ 


24. yat tu kàmepsuna karma 
sahamkarena và punah 
kriyate bahulayasam 
tad rajasam udáhriam 

(24) But that action which is done in great strain by one 
who seeks to gratify his desires or is impelled by self-sense, 
is said to be of the nature of “passion.” 

bahuldydsam: with great strain. : 

The consciousness of suffering, the sense that. we are doing 
something disagreeable, that we are passing through grim suffer- 
ing and toil takes away from the value of the act. To feel con- 
sciously that we are doing something great, that we are sacrificing 
something vital is a failure of the sacrifice itself. But when the 
work is undertaken for the cause, it isa labour of love and sacrifice 
itself is not felt as a sacrifice. Doing unpleasant things from a 
sense of duty, feeling the unpleasantness all the time is of the 
nature of "passion," but doing it gladly in utter unself-conscious- 
ness, with a smile on the lips, as Socrates drank hemlock, is of 
the nature of “goodness.” It is the difference between an act of 
love and an act of law, an act of grace and an act of obligation. 


25. anubandham ksayam himsam 
anapeksya ca paurusam 
mohad arabhyate karma 
yat tat tamasam ucyate 
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i ich i h ignorance, 
The action which is undertaken throug ig 
Cha regard to consequences or to loss and injury S 
without regard to one's human capacity, that is said to 
of ''dullness."' 


The effects of actions on others must always be considered; 
only selfish aims are to be renounced. 


Three Kinds of Doer 


unmoved by success or failure—he is said to be of the nature 
of “goodness”. 


27. rāgī karmaphalaprepsuy 

lubdho hihsatmako *Sucth 

harsasokanvitah kartā 

rajasah paniar'itah 
(27) The doer who is 
the fruit of his Works 
impure, who js moved 
of “Passionate” nature, 


» Who is greedy, of harmful nature, 
by joy and sorrow—he is said to be 


28. ayuktah prakriah stabdhah 
Satho natkrtiko "lasah 
Visadi dirghasütri ca 
arta tamasa ucyate 


ful, malicious, indolent, d 
is said to be of the nature of “dulln 
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Three Kinds of Understanding 


20. buddher bhedam dhrtes cai 'va 
gunatas trividham srnu 
procyamanam asesena 
prihakivena dhanamjaya 


(29) Hear now the threefold distinction of understanding 
as also of steadiness, O winner of wealth (Arjuna), according 
to the modes, to be set forth fully and separately. 


30. pravrttim ca murtiim ca 
haryakarye bhayabhaye 
bandham moksam ca ya vetti 
buddhih sa partha sattviks 


(30) The understanding which knows action and non-action, 
what ought to be done and what ought not to be done, what 
is to be feared and what is not to be feared, what binds and 
what frees the soul (that understanding), O Partha (Arjuna), 
is of the nature of “goodness.” 


31. yaya dharmam adharmam ca 
kàryam cà 'kàryam eva ca 
ayathavat prajanats — 

buddhih sa partha rajast 
(31) That by which one knows in a mistaken way the right 
and the wrong, what ought to be done and what ought not 
to be done—that understanding, O Partha (Arjuna), is of 
the nature of '*passion." 


32. adharmam dharmam iii ya 
manyate tamasa ‘vrta 
sarvarthan viparitams ca — 

buddhih sa partha tamast 
(32) That which, enveloped in darkness, conceives as ne 
what is wrong and sees all things in a perverted way (con- 
trary to the truth), that understanding, O Partha (Arjuna), 
is of the nature of ‘‘dullness.” 


oS 
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Three Kinds of Steadiness 


33. dhrtyà yaya dhàrayate 
manahpranendriyakriyah 
yogena ‘vyabhicarinya 
dhrtih sā partha sattuikt 


(33) The unwavering steadiness by which, through concen- 
tration, one controls the activities of the mind, the life 
breaths and the senses, that, O Partha (Arjuna), is of the 
nature of “‘goodness.”’ 


dhrtih: steadiness of attention which makes us aware of much 
that our ordinary vision is not able to observe. Its power is pro- 


portional to our detachment from regrets over the past and 
anxieties for the future. 


34. yaya tu dharmakamarthan 

dhrtyà dhàrayate "rjuna 
prasangena phalàkünksi 
dhrtih sa partha rajast 


(34) The steadiness by which one holds fast to duty, pleasure 
and wealth desiring the fruit in consequence thereof—that, 
O Partha (Arjuna), is of the nature of “‘passion,”’ 


35. yaya svapnam bhayam Soham 
visddam madam eva ca 
na vimuficati durmedha 
dhrtih sa Partha tamasz 
- (85) That steadiness by which a fool does not give up sleep, 


3 
tear, grief, depression and arrogance, that, O Partha (Arjuna), 
As of the nature of dullness. 


Three Kinds of Happiness 


36. -sukham ty tdanim trividhami 
Śrnu me bharatavsabha. 
abhyasad ramate yatra 
duhkhantam ca migacchati 
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(36) And now hear from Me, O Best of the Bharatas (Arjuna), 
the three kinds of happiness. That in which a man comes to 
rejoice by long practice and in which he reaches the end of 
his sorrow. 


37. yat tad agre visam iva 
parindme 'mriobamam 
tat sukham sattvikam prokiam 
atmabuddhiprasadajam 


(37) That happiness which is like poison at first and like 
nectar at the end, which springs from a clear understanding 
of the Self is said to be of the nature of ‘‘goodness.”’ 


38. visayendriyasamyogad 
yat tad agre 'mriobamam 
pariname visam iva 
tat sukham ràjasam smriam 


(38) That happiness which arises from the contact of the 
senses and their objects and which is like nectar at first but 
like poison at the end—such happiness is recorded to be 
**passionate." 


39. yad agre cà 'nubandhe ca 
sukham mohanam atmanah 

nidralasyapramadottham 

tat tamasam wdhriam 


(39) That happiness which deludes the soul both at the 
Pre. anl ed the end and which arises from sleep, sloth 
and negligence—that is declared to be of the nature 
Eme Only it is of different 
Happiness is the universal aim of life. Only it 1s oi dute 
nasa to the modes which dominate our nature. If ne 
tamas predominates in us, we are satisfied with violence an 
inertia, blindness and error. If rajas prevails, wealth and power, 
Pride and glory give us happiness. True happiness o 
beings lies not in the possession of outward things but in : 
fulfilment of the higher mind and spirit, in the development o 
What is most inward in us. It may mean pain and restraint but 


364 The Bhagavadgita 


it will lead us to joy and freedom. We can pass from the 
happiness of knowledge and virtue to the eternal calm and joy, 
ananda of the spirit, when we become one with the Highest Self 
and one with all beings. 


Various Duties determined by One’s Nature (Svabhava) and 
Station (Svadharma) 


40. na tad asti prthivyam và 
divi devesu va punah 
Sativam prakrtijair muktam 
yad ebhih syat tribhir gunath 


(40) There is no creature either on earth or again among 
the gods in heaven, which is free from the three modes born 
of nature. 


41. brahmanaksatriyavisam 
Sudranam ca paramtapa 
karmani pravibhaktani 
svabhavaprabhavair gunaih 


(41) Of Brahmins, of Ksatriyas, and Vaigyas as also of Südras, 
O Conqueror of the foe (Arjuna), the activities are distin- 
guished, in accordance with the qualities born of their nature. 


The fourfold order is not peculiar to Hindu society. It is of 
universal application. The classification depends on types of 
human nature. Each of the four classes has certain well-defined 
characteristics though they are not to be regarded as exclusive. 
These are not determined always by heredity. 
The Gita cannot be used to support the existing social order 
with its rigidity and confusion, It takes up the theory of the four 
orders and enlarges its scope and meaning. Man’s outward life 
must express his inward being; the surface must reflect the 
profundity. Each individual has his inborn nature, svabháva, and 
to make it effective in his life is his duty, svadharma. Each 
sere Is a focus of the Supreme, a fragment of the Divine. 
s destiny is to bring out in his life this divine possibility. The 
one Spirit of the universe has produced the multiplicity of souls in 
the world, but the idea of the Divine is our essential nature, the 
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truth of our being, our svabhava, and not the apparatus of the 
gunas, which is only the medium for expression. Tf each individual 
does what is appropriate to him, if he follows the law of his 
being, his svadharma, then God would express Himself in the 
free volitions of human beings. All that is essential for the world 
will be done without a conflict. But men rarely do what they 
ought to do. When they undertake to determine events believing 
that they know the plan of the whole, they work mischief on 
earth. So long as our work is done in accordance with our nature, 
we are righteous, and if we dedicate it to God, our work becomes 
a means of spiritual perfection. When the divine in the individual 
is completely manifested, he attains the eternal imperishable 
status, fasvalam padam avyayam.; The problem that human 
life sets to us is to discover our true self and live according to 
its truth; otherwise we would sin against our nature. The emphasis 
on svabhiva indicates that human beings are to be treated as 
individuals and not as types. Arjuna is told that he who 
fights gallantly as a warrior becomes mature for the peace of 
wisdom. x ! 

There are four broad types of nature and answering to them 
are four kinds of social living. The four classes are not determined 
by birth or colour but by psychological characteristics which fit 
us for definite functions in society. 


42. Samo damas tapah Saucam 
ksantir arjavam eva ca — 
jfiánam vijhanam astikyam 
brahmakarma svabhavajam 
2): Serenity, self-control, austerity, purity, forbearance and 
er te iira knowledge and faith in religion, these 
are the duties of the Brahmin, born of his nature. 


Those who belong to the order of Brahminhood are expected 
to possess mental end moral qualities. Cp. Dhammapada, 393: 
"Not by matted hair, nor by lineage, nor by birth is one a 
Brahmin, He is a Brahmin in whom there are truth and righteous- 
ness.” Power corrupts and blinds insight. Uncontrolled power 
is fatal to mental poise. So the Brahmins eschew direct power 


: XVIII, 56. 
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and exercise a general control through persuasion and love and 
save the wielders of power from going astray. 


43. Sauryam tejo dhrtir daksyam 
yuddhe ca’ py apalayanam 
dànam tSvarabhavas ca 
ksatram karma svabhavajam 


(43) Heroism, vigour, steadiness, resourcefulness, not fleeing 
even in a battle, generosity and leadership, these are the 
duties of a Ksatriya born of his nature. 


Though the Ksatriyas cannot claim to be spiritual leaders, they 
have the qualities which enable them to adapt spiritual truths 
to the requirements of action. 


44. krsigauraksyavanijyamn 
vai$yakarma svabhavajam 
paricaryatmakam karma 
Sudrasya "bi svabhavajam 


(44) Agriculture, tending cattle and trade are the duties of 
a Vaisya born of his nature; work of the character of service 
is the duty of a Sidra born of his nature. 


_it is not a question of identical opportunities for all men to 

€ to the highest station in social life, for men differ in their 
Powers, but a question of giving equal opportunities for all so 
that they may bring their respective gifts to fruition. Each one 
should have the Opportunity of achieving his human fullness, the 
fruits of wisdom and virtue, according to his effort and con- 
dition. It makes little difference whether we dig the earth or do 


Tecognize that different men contribute to the general good in 
different ways, by supplying directly urgent wants of which all 
are conscious and by being in their lives and work witnesses to 


bound together in a living organic social system. Democracy is 
not an attempt at uniformity which is impossible but at an 
integrated variety. All men are not equal in their capacities but 
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all men are equally necessary for society, and their contributions 
from their different stations are of equal value.t 


45. sve-sve karmany abhiratah 
samsiddhim labhate narah 
svakarmaniratah siddhim 
yatha vindati tac chrnu 


(45) Devoted each to his own duty man attains perfection. 
How one, devoted to one’s own duty, attains perfection, 
that do thou hear. 


svesve karmany abhiratah: devoted each to his own duty. Each 
of us should be loyal at our level to our feelings and impulses; it 
is dangerous to attempt work beyond the level of our nature, 
our svabhava. Within the power of our nature, we must live up 
fully to our duty. 


46. yatah pravritir bhitanam 
yena sarvam idam tatam 
svakarmana tam abhyarcya 
siddhim vindati mánavah 


: Mr. Gerald Heard in his book on Man the Master (1942) em- 
phasizes the need for a “quadritype organization of society. He 
writes: “It would seem then, that there have always been presen 
in human community four types or strata of consciousness. We have 


a . These are the eyes or antennae, 
MEI am um - "Below the eyes are the hands; 


classes below the seers, the upper and lower m ; 
politician and the technician—it is to them that = ministration in 
present crisis. The one by its great AE Cle puc States to 
social i de it possible 

ocial instruments, has ma d internal stresses to become more 


i technical advances in plant, 
MIN UI Ie ears has made our societies 


in power machinery, in material instrumen Sb 
hypertrophies—organisms of unbalance: "e ready made 


coherers. This class is not xn ie” (pp 133-7); M 

together, it will not live without it” (pp. 133-7) 2.4" which first 
D that “the Aryan-Sanskrit sociological thought, Sud 
defined and named this fourfold structure © 
as India's" (p. 145). 
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(46) He from whom all beings arise and by whom all this is 
pervaded—by worshipping Him through the performance 
of his own duty does man attain perfection. 


Work is worship of the Supreme, man’s homage to God. 

The Gita holds .that quality and capacity are the basis of 
functional divisions. Accepting the theory of rebirth, it holds 
that a man’s inborn nature is determined by his own past lives. 
All forms of perfection do not lie in the same direction. Each 
one aims at something beyond himself, at self-transcendence, 
whether he strives after personal perfection, or lives for art or 
works for one’s fellows. See also XVIII, 48 and 60. 


47. Sreyan svadharmo vigunah 
paradharmat svanusthitat 
svabhavaniyatam karma 
kurvan na *pnoti kilbisam 


(47) Better is one’s own law though imperfectly carried out 
than the law of another carried out perfectly. One does not 


Incur sin when one does the duty ordained by one's own 
nature, 


finding Partial expression in our various activities. By following 
its guidance in our thought, aspiration and endeavour, 
gressively realize the intention of the Spirit for us. What we call 
democracy is a way of life which Tequires us to respect the rights 
of every human being to be a Person, a unique entity. We should 


pete, SDS any man, for he can do something which others 


48. sahajam karma kaunteya 
Sadosam api na tyajet 
Sarvarambha hi dosena 
humenàa "gnir iva 'urtàh 
(48) One should not &ive up the work suited to one's nature, 


Son of Kunti (Arjuna), though i i all 
2 p it may be defective, for 
enterprises are clouded by defects as nd by smoke. 
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Karma Yoga and Absolute Perfection 


49. asaktabuddhth sarvatra 
jitatmà vigatasprhah 
naiskarmyasiddhim paramam 
samnyasena 'dhigacchat: 


(49) He whose understanding is unattached everywhere, 
who has subdued his self and from whom desire has fled— 
he comes through renunciation to the supreme state trans- 
cending all work. 


The Gita repeats that restraint and freedom from desire are 
essential to spiritual perfection. Attachment to objects, a sense 
of ego, are the characteristics of our lower nature. If we are to rise 
to a knowledge of our true self, self-possessed and self-luminous, 
we must conquer our lower nature with its ignorance and inertia, 
its love of worldly possessions, etc. 

naiskarmya: the state transcending all work. It is not a com- 
plete withdrawal from all work. Such a quietism is not possible 
so long as we live in the body. The Gita insists on inner renun- 
ciation, As the ego and nature are akin, the liberated soul be- 
coming Brahman, the Pure Self described as silent, calm, inactive, 
acts in the world of prakrti, knowing what the latter is. 

The highest state is here described, not positively as entering 
into the Lord but negatively as freedom from kama. 


Perfection and Brahman 


50. siddhim prapto yatha brahma 
tatha "noti nibodha me 
samasenai "va kaunteya 

nistha jfiànasya ya para 
(50) Hear from me, in brief, O Son of Kunti (Arjuna), how, 
having attained perfection, he attains to the Brahman, 
that supreme consummation of wisdom. | 

$ writes; "Though thus quite self-evident, easily knowable, 

quite near and forming the very self, Brahman appears—to the 
unenlightened, to those whose understanding is carried away by 
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the differentiated phenomena, of names and forms created by 
ignorance, as unknown, difficult to know, very remote, as though 
he were a separate thing." As there is no need of evidence for 
knowing one’s own body, even so there is no need of evidence for 
knowing the self which is nearer than the body. When we turn 
away from the outward and train our understanding, it is imme- 
diately comprehended. See IX, 2. 


51. buddhya visuddhayà yukto 
ahrtya ’tmanam niyamya ca 

Sabdadin visayams tyaktva 

ragadvesau vyudasya ca 


(51) Endowed with a pure understanding, firmly restraining 
oneself, turning away from sound and other objects of sense 
and casting aside attraction and aversion. 


52. wiviktasevi laghvasi 
yatavakkayamanasah 
dhyanayogaparo nityam 
vatragyam samupasritah 
(52) Dwelling in solitude, eating but little, controlling speech, 
body and mind, and ever engaged in meditation and con- 


centration and taking refuge in dispassion. 


Dhyanayoga is taken as a dvandva compound meaning "medi- 


tation on the nature of the self and mental concentration 
thereon.” S. 


anger, possession, egoless and 
worthy of becoming one with 


1 fuidyahalpitandmaripavisesakarapah ina: d 

: pit T rlabuddhinám, — atyantapr 

ham, Suvijneyam, Gsannataram, atmabhutam apy, aprasiddham. 
durvijfieyam, atidivam, anyad iva ca Pratibhaty avivekinàm."' 
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Attàr quotes a saying of Ibrahim Adham: “Three veils must 
be removed from before the pilgrim’s heart ere the door of 
Happiness is opened to him. First, that, should the dominion of 
both worlds be offered to him as an eternal gift, he should not 
rejoice, since whosoever rejoiceth on account of any created 
thing is still covetous, and the covetous man is debarred from the 
knowledge of God. The second veil is this, that, should he possess 
the dominion of both worlds, and should it be taken from him, 
he should not sorrow for his impoverishment, for this is the sign 
of wrath and he who is in wrath is tormented. The third is that 
he should not be beguiled by any praise or favour, for whosoever 
is so beguiled is of mean spirit, and such a one is veiled (from the 
Truth): the pilgrim must be high-minded.” Browne: A Literary 


History of Persia, Vol. I (1902), p. 425. 


The Highest Devotion 


54. brahmabhutah prasannaima 
na $ocati na kanksatt 
samah sarvesu bhutesu 
madbhaktim labhate param : 
(54) Having become one with Brahman, and being tranquil 
in spirit, he neither grieves nor desires. Regarding all beings 


as alike he attains supreme devotion to Me. 


This verse is another indication that, for the Gita, disappearance 
of the individual in a featureless Absolute is not the highest state 
but devotion to the Supreme Lord who combines in Himself the 1 


immobile and the mobile. 
55. bhaktya mam abhijanati 
advan yas cà 'smi taltvatah 
talo mam tattvato jfiatva 
visate ladananiaram 
(55) Through devotion he comes to know Me, what My 
measure is and who I am in truth; then, having known Me 


in truth, he forthwith enters into Me. 
The knower, the devotee, becomes one with the Supreme Lord, 


the Perfect Person, in self-knowledge and self-experience, Jnana, 
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supreme wisdom and bhakti, Supreme devotion have the same 
goal. To become Brahman is to love God, to know Him fully 
and to enter into His being. 


Application of the Teaching to Arjuna’s Case 


56. sarvakarmany api sada 
Rurvano madvyapasrayah 
matprasadad avapnoti 
Sasvatam padam avyayam 


(56) Doing continually all actions whatsoever, taking refuge 


in Me, he reaches by My grace the eternal, undying abode. 
It is also the goal of karmamárga. In these three verses, the 
author indicates that wisdom, devotion and work go together. 


Brace, whatever he does, he dwells eternally within the Great 
Abode. 


57. cetasa Sarvakarmani 
mayi samnyasya matparah 
buddhiyogam upasritya 

maccittah satatam bhava 
(57) Surrendering in thought all actions to Me, regarding 
Me as the Supreme and Tesorting to steadfastness in under- 
Standing, do thou fix thy thought constantly on Me. 

“Be always one with Me in heart, will and consciousness.” A 


Perfect self-giving to the Universal Lord makes Him the spirit 
of our life, 


he 
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Man is free to choose salvation or perdition. If we fondly 
believe that we can resi:. the will of the Almighty, we will come 
to grief. Defiance of God is due to self-sense (ahamkara) and it 
is powerless ultimately. 


59. yad ahamkaram asritya 
na yolsya iti manyase 
mithyat 'sa vyavasayas te 
prakrtis tuvām niyoksyati 


(59) If indulging in self-conceit, thou thinkest “I will not 
fight," vain is this, thy resolve. Nature will compel thee. 


The desire ‘not to fight" will only be the expression of his 
surface nature: his deeper being will lead him to fight. If he casts 
down his arms for fear of suffering and holds back from the fight, 
and if the war proceeds without him, and he realizes that the 
consequences of his abstention would be disastrous to humanity, 
he will be impelled to take up arms by the remorseless pressure 
of the Cosmic Spirit. He should try therefore to further and co- 
operate with the cosmic evolution instead of denying and oppos- 
ing it. If he does so, he will change from an essentially determined 
to a determining factor. It is Arjuna’s lower nature that will 
cause the confusion and the fall from the greater truth of his 
being. Now Arjuna has seen the truth and he can act, not for 
selfish ends, but as a conscious instrument of the Divine. The 
disciple must put aside all selfish fear and obey his Inner Light 
which will carry him past all dangers and obstacles. 

God lays down the conditions and it is for us to accept them. 
We should not waste our strength in fighting against the stream. 
Most’ of us are natural r” en, eager, impulsive and definite about 
our own little schemes, but we must change. The way in which 
we can be most useful is by submission to God’s choice. St. Francis 
de Sales’ favourite prayer sums up this spirit of total subordina- 
tion: ‘Yes, Father! yes, and always Yes!” 


60. svabhavajena kaunieya 
nibaddhah svena karmana 
kartum ne 'cchasi yan mohat 
karigyasy avaso "pi tat 


beo. 
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(60) That which, through delusion, thou wishest not to do, 
O son of Kunti (Arjuna), that thou shalt do even against 
thy will, fettered by thy own acts born of thy nature. 


You will be driven to do it by the compulsive power of your 
nature, 


61. ifvarah sarvabhitanam 
hrddege "rjuna tisthati 
bhramayan sarvabhiitant 
Yantraridhani máyayà 
(61) The Lord abides in the hearts of all beings, O Arjuna, 
causing them to turn round by His power as if they were 
mounted on a machine. 


events is not, as in Hardy, a blind, unfeeling, unthinking will to 
which we give the name of “Fate,” "Destiny," or “Chance.”! 
The Spirit that rules the cosmos, the Lord who presides over 
the evolution of the cosmic plan, is seated also in the heart of 
every being and will not let him rest. “Without Thee we cannot 
live for a moment. As the truth Thou dost exist eternally within 
and without.”2 ; 
The Supreme is the inmost self of our existence. All life is a 
movement of the rhythm of His life and our powers and acts 
are all derived from Him. If, in our ignorance, we forget this 
deepest truth, the truth does not alter, If we live consciously 


Whose fingers Play in skilled unmindfulness 
The will has Woven with an absent heed 
€ver will so weave, 
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62. tam eva Saranam gaccha 
sarvabhavena bharata 
tatprasadàt param sintim 
sthanam prapsyast Sasvatam 
(62) Flee unto Him for shelter with all thy being, O Bharata 
(Arjuna). By His grace shalt thou obtain supreme peace and 
eternal abode. 


sarvabhavena: with all thy being. We must grow conscious of 
the Divine on all the planes of our being. The love of Radha for 
Krsna is the symbol of integral love in all planes of being from 
the spiritual to the physical. 

Arjuna is called upon to co-operate with God and do his duty. 
He must change the whole orientation of his being. He must 
put himself at the service of the Supreme. His illusion will then 
be dispelled, the bond of cause and consequence will be broken 
and he will attain shadowless light, perfect harmony and supreme 
blessedness. 


63. iti te jnanam akhyatam 
guhyad guhyataram maya 
vimrsyat ‘tad asesena 
yathe 'cchasi tatha kuru 


(63) Thus has wisdom more secret than all secrets, been 
declared to thee by Me. Reflect on it fully and do as thou 
choosest. 
vimrSyaitad aSesena: reflect on it fully. We must use our intel- 
ligence,! exercise our discrimination. 
yathà icchasi tatha kurt: do as thou choosest. God is seemingly 
indifferent, for He leaves the decision to Arjuna’s choice. His 
apparent indifference is due to His anxiety that each one of us 
should get to Him of his own free choice. He constrains no one 
since free spontaneity is valuable. Man is to be wooed and not 
coerced into co-operation. He is to be drawn, not driven, per- 
suaded, not compelled. The Supreme does not impose His com- 
mand. We are free at any moment to reject or accept the Divine 
call. The integral surrender should be made with the fullest con- 
t Cp. M.B., XII, 141, 102. ca 
tasmat kaunteya vidusa dharmadharmaviniscaye 
buddhim asthaya lokesmin vartitavyam kytatmand. 


" 


BR. 
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sent of the seeker. God does not do the climbing for us, though 

He is ever ready to help us when we stumble, comfort us when 

we fall. God is prepared to wait in patience till we turn to Him. 
The conflict between the doctrine of ‘human freedom and that 


effort play a chief part in man’s salvation, though the will itself 
may need the support of God’s grace. “Whence, the predestined 
must strive after good works and prayer; because through these 


Fsna is only the charioteer; he will obey Arjuna’s direction. 
He 5 no arms. If he influences Arjuna, it is through his all- 
conquering love which is inexhaustible, Arjuna should think for 


fanatic bigotries and caused 
fore important that 
experiential justification for i 
of real integrity, that his ideas 
on him by his teacher. Teach; 


! Summa Theologica E.T. b 
Province. Second Edition (1 


are his own and not those imposed 
ng 1s not Indoctrination. 


y the Fathers of the English Dominican. 
929), Part T Q. 23, Art. 8, 
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Final Appeal 


64. sarvaguhyatamam bhuyah 
Srnu me paramam vacah 
isto 'si me drdham iti 
tato vaksyami te tam 


377 


(64) Listen again to My supreme word, the most secret of 
all. Well beloved art thou of Me, therefore I shall tell thee 
what is good for thee. 


65. manmana bhava madbhakto 
madyajt mam namaskuru 
mam evai 'syast satyam te 
pratijane priyo 'si me 
(65) Fix thy mind on Me; be devoted to Me; sacrifice to Me; 
prostrate thyself before Me; so shalt thou come to Me. I 
promise thee truly, for thou art dear to Me. 


The ultimate mystery, the supreme teaching with which the 
teacher wound up Chapter IX (34) is repeated here. * 

Thought, worship, sacrifice and reverence, all must: be directed 
to the Lord. We must let ourselves go in a simple, sustained, 
trustful surrender of oneself to God, open ourselves out to Him 
in the words of the Christian hymn. 

O Love, I give myself to Thee, 
Thine ever, only Thine to be. 

God discloses His nature, His graciousness and love and eager- 
ness to take us back to Him. He is waiting, ready to enter and 
take possession of us, if only we open our hearts to Him. Our 
spiritual life depends es much on our going to Him, as on His 
coming to us. It is not only our ascent to God but His descent 
to man. Look at the words of the poet Tagore: 

Hast thou not heard His silent steps? 

He comes, comes, ever comes. 
The love of God is pressing in on our souls and if we throw our- 
selves open to His perpetual coming, He will enter our soul, 
cleanse and redeem our nature and make us shine like a blazing 
light. God, who is ever ready to help, is waiting only for our 
trustfyl appeal to Him. 


"p 
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66. sarvadharman parityajya 
mam ekam Saranam vraja 
aham tvà sarvapapebhyo 
moksayisyami ma $ucah 


(66) Abandoning all duties, come to Me alone for shelter. 
Be not grieved, for I shall release thee from all evils, 


We should willingly yield to His pressure, completely surrender 
to His will and take shelter in His love. If we destroy confidence 
in our own little self and replace it by perfect confidence in God 
He will save us. God asks of us total self-giving and gives us in 
return the power of the spirit which changes every situation. 

Arjuna was perturbed by the various duties, ritualistic and 
ethical, that the war will result in the confusion of castes and in- 
difference to the ancestors as well as in the violation of sacred 
duties of reverence for the teachers, etc. Krsna tells him not to 
worry about these laws and usages but to trust Him and bow to 
His will. If he consecrates his life, actions, feelings and thoughts, 
and surrenders himself to God, He will guide him through the fight 
of life and he need have no fears. Surrender is the easiest way to 
self-transcendence. “He only is fit to contemplate the Divine 
light who is the slave to nothing, not even to his virtues.” 
Ruysbroeck. 

If we are to realize our destinies, we must stand naked and 
guileless before the Supreme. We, now and then, vainly try to 
cover ourselves up and hide the truth from the Lord. That way 
the gopis failed to realize their destinies. 

We do not eyen seek God as await His touch. When we turn 
to Him and let Him fill our whole being, our responsibility ceases. 
He deals with us and leads us beyond ali sorrow. It is an 
unreserved surrender to the Supreme who takes us up and raises 

S to our utmost possible perfection. Though the Lord conducts 
the world according to fixed laws and expects us to conform to 
the law of right action based on our nature and station in life, 
if we take shelter in Him, we transcend all these. A seemingly outer 

ne to man, for his soul cannot deliver itself from the 
trap in which it is caught by its own effort. When we wait on God 
without words and desire only His taking hold of us, the help 
comes. Cp. “He, who cares nothing for merits and demerits even 
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though taught by Me, \who, setting aside all duties, serves Me 
alone, is the greatest.” . 

The followers of R. look upon this verse as the carama śloka 
or the final verse of the whole book. 


The Reward of following the Doctrine 


67. idam te nà 'tapaskāya 
nà 'bhaktaya kadacana 
na cà 'Su$rüsave vacyam 
na ca mam yo 'bhyasuyati 
(67) Never is this to be spoken by thee to one who is not 
austere in life or who has no devotion in him or who is not 
obedient or who speaks ill of Me. 


Only those who are disciplined, loving and have a desire to 
serve are capable of understanding the message; others may listen 
to it and abuse it. 


68. ya idam paramam guhyan 
madbhaktesv ablidhasyatt 
bhaktim mayi param krivà 
mam evat 'syaty asamSayah 
(68) He who teaches this supreme secret to My devotees, 
showing the highest devotion to Me, shall doubtless come 
to Me. 


It is the duty of those who are previously initiated to initiate 
their uninitiated brethren.2 


69. na ca tasman manusyesu 
kascin me priyakritamah 
bhavità na ca me tasmad 
anyah priyataro bhuvi 
! ajndyaivam gunan dosan mayadistan api svakan 
dharai Miu yah sarvàn bhajet sa hi sattamah. 
a asamshrlas tu samskaryah bhratrbhih purvasamshricih. 
Cp. durjanah sajjano bhuyat sajjanah $üntim apnuyat 
Santo mucyeta bandhebhyo muktas canyan vimocayet. 
May the wicked become virtuous, may the virtuous attain tranquillity, 
ey the tranquil be freed from bonds, may the freed make others 
free. 


* 
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(69) There is none among men who does dearer service to 


Me than he; nor shall there be another dearer to Me in the 
world. 


The great ones who have crossed the ocean of sarhsara and help 
others to cross are the dearest to God 


70. adhyesyate ca ya imam 
dharmyam samvadam àvayoh 
Jñänayajñena tena "ham 
istah syàm iti me matih 


(70) And he who studies this sacred dialogue of ours, by him 


I would be worshipped through the sacrifice of knowledge, 
so I hold. 


71. Sraddhavan anasüyas ca 
Srnuyad api yo narah 
so "pi muktah subhaml lokan 
prapnuyat punyakarmanam 


(71) And the man who listens to it with faith and without 


scoffing, even he, being liberated, shall attain to the happy 
worlds of the righteous. 


72. kaccid etac chrutam partha 
tvayai 'kagrena cetasa 
kaccid ajfianasammohah 

pranastas te dhanamjaya 


(72) O Partha (Arjuna), has this been heard by thee with 

thy thought fixed to one point? O Winner of wealth (Arjuna), 

ao nacion (of thought) caused by ignorance been 
Conclusion 


arjuna uvaca 
73. nasto mohah smrür labdha 
lvatbrasadan maya 'cyuta 
sthito "smi 8atasamdehah 
"1$ye vacanam tava 


a eae 


XVIII. Conclusion 381 


Arjuna said: 


(73) Destroyed is my delusion and recognition has been 
gained by me through Thy grace, O Acyuta (Krsna). I stand 
firm with my doubts dispelled. I shall act according to Thy 
word. 


Arjuna turns to his appointed action, not with an egoistie mind 
but with self-knowledge. His illusions are destroyed, his doubts 
are dispelled. The chosen instrument of God takes up the duty 
set to it by the Lord of the world. He will now do God’s bidding. 
He realizes that He made us for His ends, not our own. Freedom 
to choose rightly depends on moral training. Through sheer good- 
ness we rise up to a liberty of spirit, which carries us out of the 
grossness to which the flesh is prone. Arjuna had the onset of 
temptation and won his way to a liberating victory. He feels 
that he will fulfil the command of God as He is there to strengthen 
him. It is our duty to live in the spirit of the verse, “As I am 
ordained by Thee, O Hrsikea, seated in my heart, so I act." 
Jesus says: "I seek not my own will but the will of Him who 
sent me." We must live as God would have us live in His eternal 
life. To will what God wills is the secret of divine life. When 
Jesus cried “May this cup pass from me," He was yet having His 
own preferences and asked for personal satisfaction. He wished 
to escape the bitter humiliation and death, but when He uttered 
“Thy will be done," “karisye vacanam tava,” he gave up His 
separate existence and identified Himself with the work of the 
Father who sent Him.3 This evolution means a great shedding 
of all pretences and evasions, a stripping of all sheaths, a 
vastrapaharana, the self-naughting of the soul. 


samjaya uvaca 


74. ity aham vdsudevasya 
parthasya ca mahatmanah 
samvadam imam aSsrausam 
adbhutam romaharsanam 


1 ajfiánasarmohanáta ātmasmrtitābhah. S. - 
2 Maya hrsikesa hydisthitena, yatha niyuktosmi tatha karom uud 
3 Mark xiv, 32-41. “As the Father gave me commandment, ev 


80 I do." John xiv, 31. 
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Sanjaya said: 
(74) Thus have I heard this wonderful dialogue between 


Vasudeva (Krsna) and the high-souled Partha (Arjuna) 
causing my hair to stand on end. 


75. vyásaprasádac chrutavan 
elad guhyam ahar param 
yogam yogesvarat krsnat 
saksat kathayatah svayam 
(75) By the grace of Vyasa, I heard this supreme secret, this 
yoga taught by Krsna himself, the Lord of yoga, in person. 
Vyasa granted to Samjaya the power to see and hear from a 
distance all that transpired on the battlefield so that he might 
report the events to the blind King Dhrtarastra. 


76. rajan samsmytya-samsmrtya 
samvadam imam adbhutam 
kesavarjunayoh punyam 
hrsyami ca muhur-muhuh 
(76) O King, as I recall again and again this dialogue, 
wondrous and holy; of Ke£ava (Krsna) and Arjuna, I thrill 
with joy again and again. 


77. tac ca sSamsmyt a-samsmrtya 
rupam Hyp beni hareh 
vismayo me mahan rajan 
Arsyàmi ca punah-punah 
(77) And as often as I recall that most wondrous form of 
Hari (Krsna), great is my astonishment, O King, and I thrill 
with joy again and again. 
Samsmrtya, samsmptya: as often as I recall. The dialogue of Krsna 
and Arjuna and the fact of God are not philosophical proposi- 
tions but are spiritual facts, We do not learn their meaning by 


simply recounting them but by dwelling upon them in a spirit 
of prayer and Meditation. E 


78. yatra Jogesvarah krsno 
Yatra partho dhanurdharah 
ra $rir vijayo bhiitiy 
dhruvà nitiy matir mama 
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(78) Wherever there is Krsna, the lord of yoga, and Partha 
(Arjuna), the archer, I think, there will surely be fortune, 
victory, welfare and morality. 

The teaching of the Gitd is yoga and the teacher is yogesvara. 
When the human soul becomes enlightened and united with the 
Divine, fortune and victory, welfare and morality are assured. 
We are called upon to unite vision (yoga) and energy (dhanuh) 
and not allow the former to degenerate into madness or the latter 
into savagery. “The great centralities of religion,” as Baron Von 
Hugel loved to call them, the tremendous facts of life divine 
are yoga, the realization of God through worship and entire 
submission to His will and dhanuh or active participation in the 
furtherance of the cosmic plan. Spiritual vision and social service 
should go together. The double purpose of human life, personal 


perfection and social efficiency is indicated here.t When Plato 


prophesied that there would be no good government in the world 
until philosophers became kings, he meant that human perfection 
was a sort of marriage between high thought and just action. 
This, according to the Gi/a, must be, for ever, the aim of man. 


T UB ADR Yvon 
tit . . . moksasamnyasayogo nama stadaso dhyayal 
iti Srimadbhagavadgita upanisadah samaptah 


This is the eighteenth chapter entitled The Yoga of Release 


by Renunciation. A 
Here the Bhagavadgita-Upanisad ends. 


A in the priesthood 
t Cp. “That holy world I fain would know, wherein the prea o 
and the kingship mae together in one accord.” Vdjasaneyi Samhita. 


XX, 5. 
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The Bhagavadgita, or ‘Sacred Song’, holds an assured place 
among the world’s great scriptures, Hindus regard it with the 
Same respect and love as Christians regard the Gospels, seeking 
within it comfort and enlightenment, In fourteen hundred lines 
of verse the relationship óf man with God—and the intense joy of 
divine love—are celebrated, in language which is precise and 
beautiful. 


The Gita isa tale of action, taking the form of a dialogue between 
Arjuna and Krishna on the eve of a battle, Krishna teaches the 
fearful Arjuna the need for action and the requirement that 
he—like all mankind—take his place in the world in love and 
faith. Only through the search for God and the Absolute will the 
true self be discovered. 
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